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Introduction 


The Venerable Ajaan Mahã Boowa Nãnasampanno accepted an invitation to go 
to England in June 1974 together with two other Bhikkhus, Venerable Paníĩãvaddho 
and Venerable Abhiceto, originally from the U.K. and Canada respectively. All 
three had the good íortune to be able to stay at the Dhammapadipa Vihãra in 
Haverstock Hill which was run by the English Sangha Trust. It was there that Ajaan 
Mahã Boowa gave the talks recorded in this book, the only exception being the 
discussion on 13th June in the morning at Cambridge, when the Bhikkhus went to 
receive food at Mr. Benedic Wint’s house. 

The talks given by Ajaan Mahã Boowa were tape recorded, but the questions 
and ansvvers were mostly taken down in shorthand by M.R. Sermsri Kasemsri. It is 
mainly due to her efforts, not only in taking down the questions and answers, but 
also in subsequently transcribing all the talks and her shorthand notes and typing 
out the manuscript, that the Thai book was produced from which this translation 
was made. 

Translation from Thai into English does not normally present any special prob- 
lems. But the origin of this book was the spoken word; in addition, the subject 
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matter is Dhamma, which involves many concepts and technical terms for which 
English has a rather poor vocabulary—and often a lack of the necessary íundamen- 
tal concepts. 

The teachings of Buddhism may in fact be compared to a technical subịect such 
as chemistry or electronics in that many technical terms and phrases are neces- 
sary. Special concepts and ways of thinking are needed in order to understand and 
appreciate the reasoning and truth of Buddhism. 

when it comes to a question of whether to translate a technical word (nearly 
always from the Pãli language into English), the reasoning that has been used is as 
follows: lf a word in Pãli has a well-known and accurate equivalent in English, then 
the English word is used (e.g., sati— mindfulness; pannã— wisdom). But if there is no 
well-known or accurate equivalent, or if the use of an English word leads to more 
coníusion or misunderstanding than the original Pãli word, then the Pãli word is 
used (e.g., samãdhi,jhãnà). 

I must apologise to those people who are not familiar with Pãli terms and so find 
it difficult to read a book like this which has many Pãli terms. But I feel sure that 
it is far better for readers to not understand rather than to misunderstand. In any 
case, following on this introduction is a short list of those Pãli words that occur 
írequently in this book, together with a brief assessment of their meaning, so that 
the reader who is not íamiliar with those words can have a ready reíerence. There 
is also a more complete glossary at the end of the book. 

I should like to thank all those who have helped to produce this book, includ- 
ing M.R. Sermsri Kasemsri for her work on the original book in Thai; Mr. Michael 
Shameklis for his help in editing the translation of the first thirty or so pages; 
Bhikkhu Abhijãto for helping to correct many translation mistakes; and to 
Bhikkhu Cittobhãso for typing out the manuscript. 

Bhikkhu Pannãvaậậho 
Wat Pa Baan Taad, udorn Thani — Thaiỉand 
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Brief List of Pafi terms that are usuaeey feft untranseated in the text: 

1. Citta— The heart (in the emotional sense; not the physical heart), the “one 
who knows” (but often knows wrongly). The nearest Englísh equivalent is 
the word “mind,” except that “mind” is usually understood as being the 
thinking, reasoning apparatus located in the head, which is too narrow a 
meaning for the word citta. 

2. Dhamma-(l) the ultimate meaning is: that basis which is behind all phe- 
nomena and is thus the truth. It is unchanging and thus not knov/able 
by that which is impermanent. (2) the Buddha Dhamma, meaning those 
practices and ways of behaviour that coníorms to Dhamma and lead one 
towards Dhamma. 

3. Dukkha— discontent, dissatisíaction, suffering, pain, anguish. Dukkha is a 
very broad and general term covering all those things that are unpleasant, 
irritating and disturbing. 

4. Kilesas— Those deíìling States arising from greed, hatred and delusion 
which constantly tend to lead us against Dhamma. 

5. Nibbãna— The State of the citta in which all the kilesas and dukkha have been 
eradicated. 

6. Samãdhi— Absorption of the mind when concentrating one-pointedly on 
an object. It has many levels and few people know more than the initial 
stages of it. 

7. Vimutti— Freedom or Liberation, in the sense of íreedom from the kiỉesas, 
dukkha and attachment to the mundane relative world ( sammuti ). 
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Note: 

The letters and numbers in the margins opposite the questions have the following 
meanings. “Q” = question, numbered Ql, Q2, etc.; “A” = answer. “w” means that 
a woman asked the question, and “M” means that a man asked the question. The 
numbers Wl, W2, etc., and Ml, M2, etc., refer to the first, second, or third, etc., 
woman or man to ask a question. 



First Meeting 

Sunday,June 9 th , 1974 


Questions and Answers 


Q1 Wl: In establishing mindíulness of breathing, should we fix our attention at 
the nose or in the stomach region? 

A: In establishing mindhilness of breathing, you should fix your sati (mindhilness) 
on and contemplate the point of contact of the breath. 

You should not go up and down with it, but keep the citta (mind) fixed on the 
point of contact. lf the breath seems to become íainter and íainter, it is nothing 
to be aíraid of or to worry about; the breath has not ceased—it is still there. The 
kind of meditation which a person practices depends on the character of each in- 
dividual practitioner, but the development of the mindíulness of breathing is a 
practice suitable for the majority of people. The important íactor in any method of 
mind-development is mindfulness ( sati ). Forgetting mindíulness means failing in 
your task, and you will not get good results. You should thereíore take care of your 
mindíulness and keep it present when using any method of mind-development. 
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0,2 W1 : when sitting in meditation, why is it I get the íeeling that there is some- 
thing pulling my forehead backwards? The muscles in my íorehead become tight 
and I get a headache. Is there any way to remedy this? 

A: You will have to lessen the intenseness which brings this about. Let the citta be 
absorbed only in the breathing. lf you are too intense, you will get a headache. The 
flow of the citta is very important. You can concentrate strongly or mildly, and 
what you concentrate on will give you results, much or little accordingly. 

03 Ml: My being a Buddhist has caused my íriends to talk about me. They say 
that at one time I used to be a person full of fun and high spirits, and that now I am 
the exact opposite. I have lost a lot of íriends, and even my wife misunderstands 
me and disagrees with me. How can I solve this problem? 

A: Being a Buddhist does not mean that you must be quiet or look solemn. lf 
íriends try to get you to go in a way which is unvvholesome and you are observing 
the moral precepts ( sĩla ), you should not follow them. You might lose your íriends 
but you will not lose yourselh lf you are satisíỉed that you have gone the way of 
vvholesomeness, you should consider the Buddha as an example. He was a prince 
who had a large retinue and many íriends. He renounced the world, gave up those 
íriends, and went to dwell alone for many years. Aíter he had attained Enlighten- 
ment, he was surrounded by íriends and had many disciples who were Arahants 
(Pure Ones), monks as well as nuns, lay men and lay women, until the number of 
Buddhists was more than the population of the world. 

We all believe in the teachings of the Buddha, which unites the hearts and minds 
of all Buddhists. We thereíore should not be aíraid of having no íriends. 

We should think, first of all, that our íriends do not yet understand us, and so 
they drift away and no longer associate with us. Our way of practice in the way 
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of wholesomeness still remains, hovvever. We should see that there are still good 
people in the world! 

Good people eventually meet and become íriends with other good people, and 
these good people will be our íriends. If there are no good people in the world, 
and if there is nobody interested in associating with us, then we should associate 
with the Dhamma—with Buddho, Dhammo and Sangho in our hearts, which is bet- 
ter than íriends who are not interested in goodness at all. Buddho, Dhammo and 
Sangho are íriends which are truly excellent. 

Ordinarily, those good íriends of yours will come back to you. You should there- 
fore rest assured that if your heart is satisíỉed that you are going in a wholesome 
direction, then that is enough. You should not be concerned with or worry about 
others more than yourself. You should be responsible for yourselí in the present 
and in the íuture, for there is nobody but yourself who can raise you up to a higher 
level. 

Q4 Wl: I also have that same experience. My mother knows that I have become 
a Buddhist, and she is so upset that she prays to God for my return to christianity 
once again. she is very concerned about me. How should I help her? 

A: My mother was also vvorried about my Corning to England. she was aíraid that I 
might die or that something serious might happen. But I saw that there were good 
reasons for Corning to which she could hardly object, so even though she did not 
want me to come, she had to accept those reasons—and I came. 

Please understand that Buddhism does not teach people to draw away from each 
other. Buddhism and christianity both teach people to be good so that they will be 
happy and go to heaven. lf we compare the City of London to heaven, we could tell 
people that there are many ways to enter the City. when they have chosen a way 
and made use of it, all of them will reach London. whatever religion they have, 
they should practise it accordingly. Then they will meet in heaven. 
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Buddhism, hovvever, besides having a way to reach heaven, also has the way to 
reach Nibbãna. If one understands and practises according to the teachings and 
wants to reach Nibbãna, there are ways for going beyond. Nibbãna means the com- 
plete absence of dukkha (unsatisíactoriness, suffering, disease). The Buddha and 
his Arahant disciples, being completely free from all defilements (kiỉesas), have all 
attained Nibbãna. They therefore should not be worried about anyone who follows 
them. You should explain this to your mother so that she will not worry about you, 
for what Buddhism teaches will be for the stability and prosperity of society. It en- 
courages people to be good, so tell your mother not to worry, that Buddhism is not 
hell, and that it does not bring disaster or ruin to those who practise its teachings. 

Q5 W1: My husband is the same. He does not understand what it is that I am doing 
and he is not at all satisíỉed with me. It took me tvventy years of asking him to let 
me sit in meditation beíore he would allow me to do so. Tve been sitting in medi- 
tation for five years now. My husband does not understand about spiritual needs, 
and so whenever I meet someone whose interest is the same as mine, someone to 
turn to and be íriends with, my husband becomes suspicious. 

A: when your husband saw that what you were doing was good, that you were not 
doing anything which was wrong, he consented of his own accord. This is what 
usually happens in the practice of virtue, which is a difficult thing to do. Even in 
our own heart we hesitate to do good things. when we think of doing something 
good, another thought arises to prevent us from doing it. Such conAicting thoughts 
are bound to struggle with each other beíore we can turn to the way of virtue. 

other people interíering with us is a normal obstacle, but people cannot vie with 
us in the hindrances we make for ourselves. This is probably the case with every- 
one. when we want to do something good, which is useful, a State of mind is liable 
to arise as a hindrance, thus preventing it, so we then waste a lot of time. Beyond 
that, it can lead us to do evil things which are really quite harmíul. 
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0,6 W2: lf we know that something is not good, we can restrain ourselves, keeping 
ourselves from doing it. Or, if the desire to do something is so strong t hat we will 
end up doing it anyway, we can go ahead and do it until we get the bad results— 
then we will dread it. For example, we know that we’ll get a stomachache from eat- 
ing too many sweets. We can go ahead and eat until we get the stomachache, then 
we will automatically stop. which one of these two methods is better? 

A: Knovving what is not good, training the heart and restraining yourselí by not 
allovving yourselí to do something bad is better, because no harm is done. lf you 
make use of the method of giving free rein to the heart, of indulging in your de- 
sires until you experience their bad results and then stops by yourselí, how does 
you know that you won’t die beíore you can bring yourselí around? And it is just 
possible that you will not know the way to get back. This can lead to the ruining 
oíyour life. 

07 M2: I use the method of being aware of the rising and íalling of the stomach 
region, and it seems as if there is something rubbing my stomach. what is this? 

A: Are you satished with that sensation or not? when you practise meditation and 
the citta is quiet and cool, this is good. Then you get the íeeling that there is some- 
thing hard rubbing your stomach. But when the citta is quiet, you are satisíỉed, this 
is what matters. 

when you get a íeeling that there is something rubbing against your stomach, 
you should understand that this is only a State of mind maniíesting itself, that 
there is nothing real or useíul to the citta in it. You should then make the citta be 
aware of the rising and íalling. Do not let the mind dwell on the sensation of rub- 
bing. That sensation will subside and pass away by itself. 
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Q8W3: when I sit in meditation and my mind is close to being one-pointed, close 
to being calm, it usually withdraws from this State. It goes in and out, in and out, 
as if it was about to go through a door but then will not go through. How can I cor- 
rect this? 

A: when sitting in meditation, are you not aware of the breath going in and out? lf 
you are and you follow the breath in and out, this will happen. You should fix your 
mind only on the place where there is contact with the moving air. You will then 
feel the breath become íainter and íainter until it ceases altogether. The citta will 
then enter the State of tranquility ( samatha ), and it will not go in and out, in and 
out, as you said. 

Q9 Wl: In meditation practice, is it better to sit alone or to sit in a group? I and 
four íriends study meditation with the chao Khun at Wat Buddhapadipa—who has 
since disrobed. when I sít by myself, I feel that it is good. But when I sít with my 
four íriends, I feel anxious and then my practice is not very good. My íriends are 
beginners. Can we help each other or not? 

A: You’ve sat in meditation in a group beíore, how do you feel about it? Are you 
satisíỉed or not? lfyou feel thatyou are giving strength to each other, that is good. 
Even if you yourselí feel anxious, yet your íriends may gain strength from you to 
meditate, that again is good. 

Bhikkhus usually sít in meditation by themselves except when they go to listen 
to the instruction from their teacher. Apart from that, each does his own practice 
vvithout worrying about anyone else. The citta can become relaxed and peaceíul 
more quickly than sitting in a group, because there is nothing to disturb it or to 
make it anxious. 
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0,10 W1: when my meditation is good, there seems to be some kind of thread ex- 
tending about one foot out of my body. Then something seems to come and strike 
it. This is very painful. 

A: How is it now? Is it still there or not? 

Wl: It does not happen anymore now because I felt that pain to be dukkha. I was 
patient and countered it, then it went away by itself. 

A: That íeeling is an emotional production— ãrammana— of the citta. Sitting in med- 
itation does not cause it to arise. It is the citta itself which causes it to arise. lf you 
bring the citta back to the heart-base in the chest and íirmly hold it there, such a 
íeeling will go away by itself. 

Oll Wl: Sometimes it seems as though my citta goes out to my íriend or my 
friend’s citta comes to me. 

A: That is sending the citta outside of oneself which is not good for a person who 
has just begun meditation practice. Only those who are skilled at practice can send 
their citta inside and outside without difficulty because they already know the way 
to practice. 

Ven. Panííãvaddho: when at first we sat down here, Tan Ajaan Mahã Boowa ex- 
plained that in practising mindíulness of breathing, one should contemplate the 
in-breath and the out-breath until the breath is very fine. One keeps the citta firm- 
ly íỉxed at the point of contact until there seems to be no more breathing. The citta 
will then be peaceíul. There is no need to be aíraid of the breath stopping, it will 
still be there. when the breath has become fine, the citta will feel cool, peaceíul. 
Sometimes, as far as one can tell, breathing seems to have ceased altogether, and 
the citta is then very subtle. 
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Wl: Please express our appreciation to Ajaan Maha Boowa for his kindness in 
Corning to talk to us. We are very pleased indeed. 

Tan Ajaan Mahã Boowa: Buddhism is derived from practice, because the Buddha 
himselí practised until he himself knew and saw and was able to do it for him- 
self, and only then did he begin to teach others. Buddhists thereíore understand 
the importance of practising and training themselves according to the teachings. 
Learning for the purpose of gaining knovvledge and understanding, but without 
putting it into regular practice, will not bring results as it ought to. One should 
therefore study and practice moral precepts ( sũa ) until it becomes higher morality 
(adhisĩla), study all the different levels of wisdom ( pannã ) until One reaches the lev- 
el of higher wisdom ( adhipannã), and study íreedom ( vimutti ). One must then prac- 
tise until one truly reaches íreedom, until one has truly escaped (from samsãra). 
Practise is thereíore the most important part of Buddhism. 

when someone who practises has reached any particular State of development, 
he will know this for himselh For example, if he practices the development of 
mindíulness of breathing, he will know what the State of his breath is, and he will 
know to what extent the citta is quiet, still and peaceíul. But he must have mindful- 
ness and he must not let the citta wander outside. For someone who is beginning 
to practise, the most important thing is the citta and mindíulness. The citta will 
improve if mindíulness is there to control it, and it will then be peaceíul, cheeríul, 
bright, and happiness will come by itself. But if the citta is not controlled by mind- 
íulness, and if it is allovved free rein so that any and all thoughts can insert them- 
selves, the citta will not be peaceíul and happiness will not arise. Thereíore, the 
most important rule is to not let the imagination give rise to emotionally charged 
thoughts. Train the citta to be truly peaceíul, then happiness will follow in the 
wake of the calm which gradually develops. A high degree of calm means a high 
degree of happiness—until it reaches an extraordinary happiness which comes 
from the more subtle levels of concentration. 
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For myselí, I feel that today is a fortunate occasion in that I have been able to 
meet you English Buddhists. I’m sorry that I can’t speak to you in English and must 
depend on Ven. Pannãvaddho to help translate for me. On this auspicious occa- 
sion, let us all sit in meditation together, each practising according to his ability. 
Some of you can perhaps sit for a long time and some of you may tire quickly. Let 
each of you decide for how long you can sít beíore you get bodily discomíort and 
pain arising so that you gradually withdraw from samãdhi. You should, however, 
try to put up with the pain and discomfort for a while because you really want 
happiness of heart. You have already experienced and know enough about other 
kinds of happiness andyou have no doubts about them, enough not to be attracted 
to them. 

when I was able to sít in meditation for twelve or thirteen hours and it became 
painíul, I contemplated the place where the pain was and asked, “what is it that’s 
painíul? A íỉnger? A bone? lf they are painíul, why are they not painíul after one 
is dead? why is it that they are painful now? lf the citta is where the pain is, then 
if one does not have a body does that mean that the citta dies too, or not?” and so 
on until I reached the truth (Sacca dhamma). But if you are going to contemplate 
painíul íeeling, you must be brave enough to find the truth. Your desire to know 
the truth must be stronger than the pain and death. Mindíulness and wisdom must 
be continually traversing throughout your mind and body like a wheel which is 
turning; then you can know. 


Q12 M2: what is the beneíỉt of sitting in samadhi for a long time? 

A: Merely sitting for a long time is not good. You must get good results from your 
sitting. Then, being engrossed in contemplation, a long time will pass by itself. The 
final result will be that you become happy and free from pain, and that is good. lf 
you arouse wisdom, when it has arisen the citta will be bright and cheerful, so it 
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will gain strength. In the future, it will not give up when strong pain arises while 
sitting in meditation for a long time. 

Q13 M2: should we then simply know that the pain in our bones or íingers is 
dukkha ? 

A: Only knovving that it is dukkha is not enough. You must contemplate it, examin- 
ing it with wisdom until you completely understand it. For example, you should 
contemplate where the exact location of that dukkha is, and why those who have 
died do not feel pain. The dead do not know anything: if you take a corpse and burn 
it, it does not feel the heat. “Knovving that something is painíul”—what is that? Is 
it the cittáì when the body dies, does the citta die as well? 

when you search for and find the basis of truth ( Sacca dhamma), you under- 
stands clearly because you truly know the heart that is íreed from attachment. lf 
the heart is still attached, you do not know truly. The more you want to be rid of 
dukkha, the more the dukkha and the origin of dukkha (samudaỵa ) will increase in 
your heart. Instead of getting rid of the origin of dukkha, you succeed only in in- 
creasing it more than ever. 

Q14 M2: lf we understand natural phenomena clearly and thoroughly, we will 
then see dukkha as natural, normal; is that not right? 

A: Know dukkha, know the nature of the body, know that having a body is dukkha , 
and know that the body is its own dukkha. Know the nature of citta; and knowing 
the cittảs natural State, know that the citta by itself has no dukkha. why does the 
citta have dukkha at all? lf you truly knows all this, Sacca dhamma will help to free 
you from dukkha. No amount of dukkha can affect the heart if both these aspects 
are truly known in their relationship to each other. 
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Comment: I am very glad to hear that the pain and suffering which we get arises 
and passes away, and to learn how to train the citta to get rid of them until íreedom 
is reached. 

A: In practising Dhamma, each person has various experiences and when we ask 
questions about these experiences and people hear about each other’s experiences, 
we gradually widen our understanding. This encourages us and gives us all heart. 

Ajaan Mahã Boowa then invited those present to sít in meditation. He himself 
sat in meditation for a time beíore returning to his quarters, leaving the lay people 
there each to sit in meditation as long as they liked. 



Second Meeting 

Monday,June 10 th , 1974 


Ajaan Mahã Boowa began by asking the following question: “Is there anything 
in particular that you would like to discuss today?” when those in the room re- 
mained silent, the he spoke as follows: 

Sitting in meditation while listening to an explanation of Dhamma will greatly 
help to calm the citta. I shall thereíore begin with an explanation of Dhamma, and 
while you are listening please feel free to make use of whatever method of medita- 
tion you have practised beíore. when the citta is calm, you will naturally receive 
the taste of Dhamma, each according to his own level of practice. 

The Buddhist religion which we proíess today is the Dhamma to which the 
Buddha had attained. His name was Samana Gotama. He searched for and practised 
many ways which he saw would bring him to the attainment of the Sacca dhamma 
(truth) that he was seeking. 

The word “Dhamma” means the teaching of a Buddha, which is a new Dhamma 
and a new era that follows upon the Enlightenment of each Buddha and the teach- 
ing which he gives to the world. Truly speaking, the “real” Dhamma is always in the 
world right from the beginning. But this real, original Dhamma is never touched 
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by that which is conventional or mundane ( sammuti ), even though it is always in 
contact with the heart. But, although these íorms of Dhamma are always present 
in the world, we lack the ability to see them. 

what sort of thing is Dhamma? There is Dhamma as cause and Dhamma as result. 
Because of this, people are led to think in all sorts of ways that have almost nothing 
to do with Dhamma or religion. 

The word “Sãsana” means teaching—the teaching which arose as the result of 
those practices done by the Buddha as he searched for knowledge and truth un- 
til he íound it. Because he searched in the right way, he attained results which 
satisíỉed his heart. He then proclaimed this teaching to those people in the world 
who were suited to receive the Sãsana-dhamma —the training and teaching of 
Buddhism. 

Teaching Dhamma to a world full of blindness so that it would come to know the 
truth was very difficult for the Buddha—it was no light task. Beíore he proclaimed 
his teaching to the world, men already had various thoughts and ideas, the ma- 
jority of which were contradictory to the Dhamma. Teaching was thereíore very 
difficult, but being one of the “Great Teachers of the World” means taking a great 
burden on oneself. Very few people desire to become a Buddha, because ordinary 
men, unlike Buddhas, do not want to shoulder the great burden of teaching the 
world. 

No one can teach the people of the world as correctly or as accurately as the 
Buddha did, so he was given the name of “The Highest Teacher in the World”. 
There is no one comparable to the Buddha because he is superior to all human 
beings. His teaching is fully complete in both cause and effect. Nothing is missing 
from the teachings which he taught to all beings. 

With regards to Dhamma, he explained wholesome ( kusaỉa ) and unwholesome 
( akusala ), and neither wholesome nor unwholesome ( abyãkata ) Dhamma. This 
Dhamma is svãkkhãta-dhamma —Dhamma which is well-explained. The essence of 
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this Dhamma is in the Eightfold Path, which is the Middle Way. lf we were to com- 
pare the Middle Way to food, its taste would be delicious, for it would not be too 
salty, too tasteless, or too spicy. lf we were to compare it to clothes, it would be 
well cut and tailored to fit the person wearing it. It would not be like inexpensive 
clothes which are mass-produced. The teaching of Dhamma is thereíore the Mid- 
dle Way, which is appropriate in both its causes and its effects from the beginning 
to the end. 

Not only is Dhamma the Middle Way, but also the things that we depend on in 
the world. lf we tried to do everything in the Middle Way, it would be something 
worth seeing, worth admiring, worth living in and making use of. Those men and 
women, monks and novices who practised the Dhamma of the Middle Way would 
be lovely persons worthy of respect. Both the world and the Dhamma would be 
cool and quiet, so it would be a good world to live in. There would be no complain- 
ing that “the world is in trouble”, or that “we are in trouble”, or “he is in trouble”, 
as is heard at present. 

Everything is burning with trouble now, so we have practically no world left 
to live in. This is because people do not take into consideration the principles of 
Dhamma which are correct and good. A world divorced from Dhamma—that is, 
goodness—is thereíore a world which is contrary to Dhamma. People are contrary 
to Dhamma, and this contrariness to Dhamma has the power to produce endless 
worry and coníusion. As long as we refuse to see our faults and reíuse to stop our 
opposition to Dhamma, this world will continue to experience dukkha. 

Magga means the path, which the Buddha declared using the principles of the 
Middle Way. It is thereíore the only path which always leads straight and stead- 
íastly to vimutti (íreedom). It is never outdated and never has to be altered or 
changed in any way to keep up with changing situations and changing times. Even 
if all things should go on changing until they turn and turn about, the Dhamma 
of the Middle Way ( majjhima-dhamma ) will still be the Dhamma which is always 
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consistent. lf we liken it to a medicine, it would be a medicine that doctors have 
already experimented with and proven the worth of and which is being used to 
cure disease. All Dhammas have already been completely tried and proven by the 
Buddha, so there’s no reason for doubting or being skeptical about them, for the 
proving of these Dhammas resulted in the enlightenment of the Buddha. Further- 
more, all of the Buddha’s disciples also attained the íỉeld of vimutti by means of 
these Dhammas in the same way. 

We have come together today to train our minds to be calm and cool. The normal 
State of the mind is such that it has no Middle Way. It continually tends to go to the 
extremes of thinking and imagining, so its moods are always in a State of confu- 
sion. Or, in other words, what the heart is used to and likes leads it away from what 
it should be doing. We must thereíore make use of the Dhamma principles of the 
Buddha as a means to train the citta to be calm—and hovvever much or little one 
does this, it will not be vvithout results. 

Whoever makes use of any method of meditation, as, for example, paying at- 
tention to one’s breath ( ãnãpãnasati ) or the repetition ( parikamma ) of “Buddho,” 
“Dhammo,” or “Sangho,” should have mindíulness to control the citta. The citta 
should not be allowed to wander, for if it does you will not get good results and the 
citta will not get calm. In the Dhamma it says “Natthi santi param sukharii”, which 
means “there is no happiness greater than peace”. This shows that the citta must 
be peaceíul and calm to attain happiness, so you should try to make it calm. The 
citta which is not calm will tend to be agitated continually, so even when it’s asleep 
it dreams of all sorts of things. lf your citta thinks a lot, it will cause íantastic 
dreams and talking in your sleep. For when your sleep is not deep, dreaming will 
occur; whereas a deep sleep is a sleep vvithout dreams. So train to make the citta 
calm down. whether the citta becomes calm, and to what degree, will depend on 
the ability of each person. If the citta is very calm, there will be a great deal of hap- 
piness. This is the first step of the training. 
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The value of the mind will then be apparent to you so that you can admire it at 
that time while it is peaceíul, because there is nothing of greater value than a quiet 
mind. I would ask that you make your minds steadily overcome the difficulties and 
laziness, which are things that usually overcome us the whole time. We believe 
that we cannot overcome them because we have seen their power, but if we think 
we are able to íight them, and if we really do fight them, then the time will arrive 
when we can overcome them. We hear of victories in regard to such things as 
sports, but with regard to kilesas (deíỉlements) we only hear of giving in to them. 
Perhaps this is because we fall on our faces before the kilesas and let them walk all 
over our backs. 

The Buddha’s religion shook the world because it was tested and proven by 
someone whose heart was pure. The Enlightenment of the Buddha shook his heart; 
that is, it shook the kilesas in his heart just as if the world itselí were shaken. 

Even though we have never beíore seen or experienced any results from 
Buddhism, we will surprise ourselves when the citta becomes calm, because this 
initial training will greatly move the heart when the citta and Dhamma come to- 
gether in a State of unreserved completeness. 

Religion ( Sãsana ) is not a triAing matter. It exists with everyone of us. It is not 
just a thing of this person or that person, nor does it just belong to the Buddha. 
He taught us so that we would be good people and have worth appropriate to a 
human being. He taught that the virtue and value which comes from the religion 
is our own wealth right up to the Path, Fruition and Nibbãna. This lies within the 
reach of each Buddhist who resolves to practice. He can be one who possesses and 
savours the results of it endlessly. Unlike other forms of wealth that people crave, 
which are impermanent ( anicca ), unsatisíactory ( dukkha ), and not-self ( anattã ), the 
wealth of Buddhism never runs out. 

Therefore, Buddhism belongs to each of us, and not only to this or that ethnic 
group, class or caste. 



31 


Second Meeting 


Questions and Ansvvers 

0,1 Ml: what is the cittaì Is it not attention? 

A: In the four iddhipãda (paths of accomplishment), citta is attention. when it is 
combined with recollecting, it becomes mindíulness (satỉ). The citta likes to go 
wherever it pleases; and in whatever the citta does, it is not aíraid of doing wrong, 
nor is it aíraid of danger. lf mindíulness does not restrain it, it may stray and go 
for unchecked pleasure seeking. To make an analogy, the citta is like an animal 
and mindíulness is like the person who trains and Controls the animal. lf the 
citta which is possessed by kilesas is trained and controlled by mindfulness, it will 
slowly become disciplined and the kilesas can then be eradicated. when it is also 
accompanied by wisdom ( pannã ) to investigate and extract the kiỉesas, the citta will 
become clearer and brighter. when the citta becomes brighter and brighter, you 
will discover that the citta is becoming more and more subtle and that it has more 
strength and power. The citta can become pure through the practice of meditation, 
but you cannot understand the citta merely by reading books, for you can only 
come to know the real citta by practising the way. Then you will gradually come to 
see the true nature of the citta a little more each time untilyou see it clearly and all 
doubts vanish. Practice is thereíore extremely important if you want to know the 
citta, because you can come to know the real citta absolutely clearly and eliminate 
all doubts only by means of practice. There is no other way in which you can know 
it. 

02 Wl: People in England study Buddhism from books. They do not know that 
there is a citta, because Buddhism is not taught here according to the Satipatthãna 
Sutta. The result is that people are led to understand that the citta is mindfulness 
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and wisdom. I thereíore think it necessary for Ven. Pannavaddho to have Ajaan 
Mahã Boowa give us some understanding of the citta. 

Ven Pannãvaddho to Ajaan Mahã Boowa (in Thai): People in this country un- 
derstand citta to mean ‘thinking’. They understand that the citta is divided into the 
forms of the citta which come from seeing, hearing, tasting, smelling and touching; 
in other words “consciousness” ( vinnãna ). 

A: That aspect of the citta which arises when something comes into contact with 
eyes, ears, nose, etc., and which knows and receives that contact is called “con- 
sciousness” ( vinnãna ). It arises and ceases together with that contact. As for the 
citta that knows these things, it does not cease together with the consciousness 
when it ceases; it does not cease even though the body ceases, for it will go on and 
take rebirth in the future. There is no end to it as long as the “sap of the heart”, 
which is the kilesas and avijjã (ignorance), remains in the heart. But when this “sap” 
of the kilesas has been removed from the heart, there is an end to continual becom- 
ing and birth, as happened with the Buddha and his Arahant disciples. 

Q3 Mls This ‘one who knows’ which we call our ‘self, is this not atta ? Or is it 
anattã (not-self)? 

A: lf we compare the ‘one who knows’ with stairs, such as the ones used to reach 
this room, then we will have to take hold of them as ‘self and let go of each step 
one after the other until we reach this room, which is our goal. lf at the beginning 
we do not cling to the self, we can go widely off course because we have no basis 
to hold on to. We have to make use of the self as the way which will lead us to the 
State of not clinging to self. Thereíore, at this stage, we should not go thinking 
about self and not-self ( attã and anattẩ). We must at first make use of self beíore 
we can reach our goal. The question of attã, anattã and the citta will be dropped by 
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itself, just as happened when we climbed the staircase until we reached this room, 
when the problem of us and the staircase vanished of its own accord. 

Q4 M2: when we compare the citta to the stairs, must we let go of the citta in the 
same way we let go of the stairs when we reached the last step? 

A: when we have trained the citta, we gain different levels and we let go of each 
level until we reach the last step. It then stops by itself and we do not have to 
íorce it. lf one is going to do this, one must reach the level of “super-mindfulness” 
(i mahã-sati ) and “super-wisdom” ( mahã-pannã ) because this is the level which is 
suitable for letting go of the conventional world ( sammuti ) in all its aspects. From 
that point on there is no more attachment or clinging in the citta. 

Q5 W2: what are some of the beneíỉts of meditation? 

A: You become calm. The heart is cool, peaceíul, completely rational and self- 
controlled. You do not do anything following your desires that is contrary to rea- 
son. You will always consider what is good and what is bad, both for yourself and 
for others. It makes you become a person who does not feel the dukkha of gloomi- 
ness always in your heart. The heart will have a basic principle and will not drift 
about aimlessly as it used to. It is like a man who has ajob as his basic principle, or 
who has food and a house to live in and depend on. Such a person is not troubled. 

Q6 W2: How do we train ourselves in meditation? 

A: You can use the method of ãnãpãnasati or the method of repeating “Buddho”, 
“Dhammo” or “Sangho”. It depends on the nature of each person. The various 
methods of meditation will all bring calm to the heart, and even if one uses the 
word “death” as the preparatory repetition, this is also training the heart, for it 
is important that the heart gets a íeeling of sorrow and weariness of itselh It will 
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then see the evil in those things which the heart clings to, things which one really 
likes. 

why, when we train the citta, do we íocus the citta on only this or that object? In 
íocusing the citta on the breath, we should know the breath as it goes in and out 
at the nose all the time, but this is not a breathing exercise. This is like using bait 
to catch a fish—what you want to catch is the fish. Or, if we make a simile of the 
citta of someone who has not yet been trained, his citta will be scattered in various 
places, like a fish net which has been cast into the water and spreads out wide until 
one can no longer see what it looks like. lf we want to know the citta, we will have 
to take hold of the leader, that is, the string on the net which one uses to draw it 
together. when we pull on the leader, the rest of the net comes together until we 
can see it and hold it in our hands. 

The citta is where we ourselves are. We are the owners of the citta, but we cannot 
íorce it to become whatever we want it to be. We assume that form ( rũpa ), memory 
(sahhã), íeeling ( vedanã ), thoughts ( sankhãra ) and consciousness ( vinnãna ) are the 
citta, but in reality, these aggregates can all be separated from each other. We can 
begin to see this when we practice meditation. Then we will be able to promote the 
citta so that it improves. when we have practiced, we will gradually see that the 
citta is the ‘lord of birth and death’. lf we make merit, practise generosity, guard 
our moral precepts and practise meditation, we promote the citta so that it im- 
proves—it becomes brighter and is raised to a higher level. But if we follow our 
desires and are not aíraid of demerit and unwholesomeness, the citta will do what- 
ever it likes. Not being controlled, the citta will deteriorate and meet with noth- 
ing but dukkha. when we are downhearted and don’t know what to do, we let go 
and are then besieged by dukkha, even though we are aware of the problem. It is 
because people do not know how to change dukkha into happiness that we experi- 
ence dukkha, and dukkha is just what we don’t want. 
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The citta that has been trained until it is íreed from deíỉlements and thereíore 
pure, must still depend on the aggregates while they remain alive. But the duty 
and work of one whose citta is pure will be only for the good of the world. This 
pure citta is called Arahant or Arahat. The person who is an Arahant has a citta that 
is entirely pure in all respects. His citta is completely free from anything that can 
cause it to be born again. while he is still alive, it will encounter happiness which 
is entirely satisíying. when he dies, it has absolute bliss and it has no dukkha, nor 
any involvement with the mundane, relative world ( sammuti ). 

Thus there is a saying of the Buddha which States: Nibbãnam Paramarh Sunnam 
which means “Nibbãna is entirely empty”—empty of all dukkha. But it does not 
mean that when one has attained Nibbãna there is nothing left, as the world un- 
derstands “emptiness” to mean. But one also does not “exist” in the way that the 
world exists. In other words, the happiness of Nibbãna is happiness speciíic to 
Nibbãna without any of the mundane conventions. lf the citta still wears the form 
of the aggregates when the deíilements have been completely eradicated, it means 
that it has attained to íreedom. 

Freedom ( vimutti ) and the mundane world ( sammuti ) are very different from 
each other. It is difficult to compare the world of sammuti which has mundane 
conventions, with what has not—which is vimutti. Buddhism has the purpose of 
teaching us how to make our citta pure, so that we can experience the sublime 
happiness of vimutti. 

0,7 W3: Yesterday Ven. Paíìnãvaddho said that we must use energy in practising 
meditation. Today you are talking about recollecting, which concerns the brain. I 
understand then that citta means energy and brain—is that correct? 

Ven. Pannãvaddho to Ajaan Mahã Boowa (in Thai): Two or three days ago I ex- 
plained that we must use energy in meditation practice. I also explained that when 
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we are too intense the mind will be in turmoil, and that we must make a mental 
note of it. 

A: In learning about and practising the Dhamma of the Buddha, we must gradu- 
ally use more and more mindíulness and wisdom from the very first stage of the 
training until we reach the level of super-mindfulness ( mahã-sati ). We study and 
practise meditation because we want to make the citta calm, for the peaceíul citta 
is of great worth. It’s like when we wake up from a deep sleep—the citta is bright. 
But when we do not sleep soundly, or sleep badly and dream and talk in our sleep, 
then we wake up feeling dull and sleepy. In sound sleep, the citta drops into the 
State of bhavanga (a State that the citta reverts to when undisturbed), the place of 
deep sleep, where dreaming does not occur. Aíter deep sleep, the aggregates are 
rested and energetic and the citta is cheeríul. 

By entering samãdhi, the citta can become completely still and quiet. The heart 
is then always naturally happy and strong so that in reading, thinking or doing 
other jobs, the citta will be clear and relaxed. when thinking, it will be able to see 
through things more clearly than usual. Thereíore, training the citta by way of 
either samãdhi or wisdom in accordance with the principles of Buddhism is a good 
way to help us in our work. Contrary to what people generally understand, it does 
no harm to our livelihood. Those who think that it does are only nominally believ- 
ers and know nothing about Buddhism. 

Thereíore, in striving with perseverance so as to get results, we must use dili- 
gence and determination, but these must be used differently in diííerent cases. lf 
we want to attain calm we must use determination to aím for a single spot; in other 
words, we must quell mental distractions. But if we are going to contemplate so as 
to know the Dhamma truths, we must use hard work and determination in observ- 
ing and develop understanding in the Dhamma from various viewpoints. when we 
are aiming for the arising of wisdom, we must use hard work and determination in 
the investigation of causes and their effects in various ways. 
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Q8 W4: lf we are tired from working so that the mind is very distracted and dull, 
should we sleep or should we practice meditation? 

A: You should sleep, but this depends on circumstances. lf it will help the citta to 
be calm and help you to sleep well, thenyou should also practise meditation. when 
you practise meditation until sleep comes, then the citta will be peaceíul and the 
body can rest. So you should not stop using your usual method of practice if there 
is enough time to do it. 



Third Meeting 

Tuesday,June ll th , 1974 


Questions and Ansvvers 


Q1 Wl: I have read one of your books and came across the terms citta-vimutti and 
Buddha-vimutti. what do they mean? 

A: Citta-vimutti is the term generally used for whatever citta has freed itselí from 
the kilesas and become Arahant. Buddha-vimutti is the term which is used only in 
reíerring to the citta of the Buddha. They both mean that the citta is pure. 

0,2 Wl: I have read in a book that there are six consciousnesses ( vinnana ), that is, 
contact of the six external sense-objects ( ãyatana ) with the six internal sense-bases 
('ãyatana ), and that there is also a seventh consciousness. what is this other one? 

A: The six consciousnesses are the six external sense-objects Corning in contact 
with eyes, ears, nose, etc., and then “knowing”—in other words, one knows that 
this or that thing has come in contact—this is the characteristic of the citta. The 
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seventh consciousness is patisandhi vinnãna, which does not become aware of any- 
thing, but takes birth ( patisandhi ) in a plane which is high or low, at such-and-such 
a time and place, depending on the causes which lead it on which are in the citta. 
There is thereíore a new birth, or re-birth. 

The Buddha taught us about the six consciousnesses so that we would not cling 
to things which we see and know, and so that we would know that they just arise 
and fall away, there being no permanent essence in them. when we can supervise 
them, we will be able to see the seventh vinnãna more clearly. There is only one 
form of this consciousness, and it is eka-vinnãna. To make an analogy, it is like the 
trunk of a tree and this is the part that matters when we want to make use of a tree. 
The other six consciousnesses are then like the branches and twigs which we can- 
not make much use of. We should thereíore keep this in mind and take an interest 
in contemplating the one citta ( eka-citta ) which will take birth. We should also try 
to look after the citta and make it clean, and raise it as high as we can in accordance 
with our own level which we have gained from doing practice. 


Q3 Mls Vinnana means “one who knows” and patisandhi vinnana means the citta 
which is covered with both wholesomeness and unwholesomeness ( kusala and 
akusala), and which takes rebirth. So to make an analogy: when you build a house, 
it is better to be interested in the most important part of the house, rather than the 
little insigniíicant things outside. Is looking at ít in this way correct? 

A: That is correct. But you must contemplate the things that are connected with 
the citta until you understand them, and then let go of them. Contemplate them in 
conjunction with the citta which is the chieí—the important one—until you under- 
stand both those things that are small and those that are great. Then contemplate 
all around in all aspects. 
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Q4M2: The citta is the one that knows generally when we think about this or that, 
bringing these things together as sankhãras (compounded things) which are anicca 
(impermanent). But yesterday you said that the citta exists, that it is permanent. 
Would you please explain more about this? 

A: In general, the citta of the ordinary person is impermanent, and it is perme- 
ated with mundane conventions. All things in the world which are mundane natu- 
rally come under the three characteristics of existence, which are impermanence 
(anicca ), discontent ( dukkha ) and not-self ( anattã ). The citta of the ordinary person 
still comes in this category; that is, it must change according to what is wholesome 
and unvvholesome which leads to rebirth. The citta that does not change—which is 
permanent—is the citta which is pure, which has attained to the State of Arahantship. 
It no longer has impermanence, discontent and not-self permeating it like the citta 
of the ordinary person. 

An explanation such as this is theoretical knowledge ( pariyatti ), and it might lead 
to endless arguments if you have not practised. So talking about it and discussing 
it will not bring much beneíỉt. lf you practice and come to see the truth of Dhamma 
for yourselí, reading, listening and discussing will lead to understanding. But if 
you have not practised accordingly, it willjust go in the direction of argument. The 
Dhamma of the Lord Buddha has levels which are gross, middle or subtle, and it is 
always better to speak about those things which have value. 

what can be obtained from reading and what can be obtained from practice are 
quite different from each other, because remembering what we have read is quite 
different from the truth that has been experienced from practice. Even when oth- 
er people speak of the results from their practice, it is difficult for us to understand 
them until we have practised and experienced more with our hearts. Then our 
doubts will clear up by themselves. 


Q5M2: Is there any way to eradicate anger from oneself? 
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A: In the Abhidhamma, it is said that anger is the dosa root. lf I explain it to you, 
you will understand my explanation well enough, but actually getting rid of the 
root of anger is very diííỉcult. You must rely on practice as the main thing because 
extracting the kiỉesas must be done by means of the truth which comes from true 
practice. You cannot extract them with what comes íromyour ability to remember 
what you have learned—which can be remembered well enough by anybody who 
studies—for the kilesas are not aíraid of this. They will still be there as they were 
beíore. 

Regardless of what type of temperament we have, when we practise in order to 
eliminate the kilesas, we can surely get rid of them. In truth, there were and still 
are Arahants who were once very angry men. We ordinary people merely know 
and understand this, but we do not yet have the ability to eliminate the root of 
anger. We must train the citta to know what a bad fault hatred ( dosa ) really is, then 
it will go away by itself. lf we try to get rid of it by just wanting it to go, we will not 
succeed. We must depend on meditation practice. Then we will see results Corn¬ 
ing steadily, which is called the right kind of meditation that is suitable for the 
removal of this kind of kilesa. 

Please understand that the kilesas are not aíraid of simply remembering their 
names. Even though we remember everything about them in great detail, they still 
remain kiỉesas which govern the hearts of beings in the world. They do not think 
about removing themselves to another place, unless one practises meditation and 
develops mindíulness and wisdom so as to be bold and strong enough to be able to 
drive them out. Then the time comes when they will break and scatter from the 
heart without any doubt. The Buddha and all his disciples eliminated the kilesas by 
means of practice. The methods they used have been taught to the world down to 
the present day. 

I will explain sitting meditation. why did the Buddha sít cross-legged in medita- 
tion? Looked at superíicially, sitting in that position is not very important, so you 
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can sit in any position that you want. But if you are going to sit for hours, then you 
should sit cross-legged because the pressure due to the weight of the body will be 
evenly distributed. when it becomes painful, the pain will be spread out and it will 
not be excessively painful in any one spot. lf you sit for a very long time, then it 
may become very painíul. Since sitting in meditation is extremely important work 
for those who are determined to get real results, they may sít for a long time, even 
for many hours. lf you become too vvorried or anxious about your body, then the 
citta will be weak. This will depend on the amount of dukkha experienced in the 
body. 

It is important to make the citta one’s goal. Let the citta do the work that is set for 
it, and have mindíulness in control of the citta while meditating so that it does not 
wander outside thinking about this or that. The citta that is alvvays controlled by 
mindíulness will remain with oneselí. It will be calm and clearly aware. The more 
you have mindfulness with the citta, the clearer the citta will be. You must there- 
fore not allow the citta to wander, or to be distracted. 

Q6 M3: A meditation teacher by the name of Alakamala has said that if we fix the 
citta into a thing, we cannot attain to vimutti. why is this? 

A: Because things are things, not vimutti. How can the citta then reach vimutti ? We 
contemplate things not to get them, but to know them and to let go of them. 

Concerning the Path of the Arahant (Arahattamagga ) and the Fruition 
(Arahattaphala), and speaking of mindíulness and wisdom as well, if you make use 
of only mindíulness and do not make use of wisdom, you will not get results that 
are desirable. lf you want to be able to eliminate the kiỉesas entirely, you must 
make complete use of mindfulness and wisdom—which are like tools. In making 
use of tools, you must know what to use with what, the way to use them and how. 
Although there may be a lot of mindfulness present, people may still be deíicient 
in doing what is their duty because they do not use wisdom as they ought to. The 
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end result of this is that the full State that should arise does not. Being dehcient in 
what is your duty is not a good thing, so the result you get is not complete. There- 
fore, one who learns about the Middle Way should always take into consideration 
what is sufficient—and thus appropriate to Dhamma—which is the Middle Way 
that you have learnt. 

0,7 M3: Must we practise meditation to get a balance? 

A: Practise meditation and see for yourself what is lacking. You should also de- 
velop the five indriya (faculties): saddhã (faith or coníidence), viriya (energy), sati 
(mindíulness), samãdhi (concentration) and pannã (wisdom) within oneselí. when 
light falls on the surface of an object, the top of that object is illuminated while 
its underside is in shadow and dark. Wisdom is like the light which can truly pen- 
etrate everywhere, but what it penetrates is the kilesas which cover the heart, so 
that there is not any shadow in the heart where kiỉesas can hide or conceal them- 
selves. This means that wisdom is powerful and able to investigate circumspectly 
throughout the darkness of all the kiỉesas with ease and confidence until the citta 
has reached ultimate vimutti (liberation). 

08 (Ven. Paíínãvaddho): Does this mean that we should careíully examine the 
five indriya ? lf wisdom is strong it will penetrate throughout, like a light which 
shines completely through an object from top to bottom so that there is no shad- 
ow, which is avijjã (ignorance), left at all. Is that correct? 

A: Citta-vimutti is the completely pure citta that has no shadow, for it is bright 
in all respects. If some shadow still remains, one can call that shadow avỵịã. The 
important thing is: for the citta to become pure, all the kilesas must be completely 
eradicated. 
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0,9 W2: I would like to know what the citta is? 

A: The citta is ‘the one who knows’. The true citta has only one íunction, and that 
is ‘knowing’. The Buddha always said that the original true citta is clear, bright, 
and resplendent, but the kilesas are mixed or blended with it and so that it follows 
the way of the kilesas, becoming murky. We must rely on mindíulness, wisdom 
and perseverance to cleanse the citta. when the citta has gone beyond the State of 
clarity and brightness it will be pure, which means that it will have attained to the 
State of vimutti. 

The word “brightness” ( pabhassara ) reíers here to the State of vatta-citta which is 
diííerent from vivatta-citta. In other words, pabhassara is clarity and brightness, but 
is not yet the State of purity. The brightness which comes from meditation prac- 
tice is due to the kilesas gathering together in just one spot. when the brightness, 
which is the most subtle aspect of the kiỉesas, has been passed beyond (overcome) 
by the cleansing process of super-mindfulness ( mahã-sati ) and super-wisdom 
( mahã-pannã ), then the citta is pure. 

O10 M4: How does one guard the citta so as to keep it inside oneself? 

A: lf we want to know about the citta, we must practise meditation to make the 
citta calm. VVisdom can be made use of both internally and externally; but if wis- 
dom is to arise and be astute, the citta must be calm. lf the citta is calm, then we can 
know its characteristics. We should try to maintain the calm of the citta for as long 
as possible. Then we will build a firm basis for ourselves and become so skilled that 
we will be able to make the citta calm whenever we want. when the calm citta be- 
comes continually brighter and brighter, it will know what kilesas are present, and 
ít will have wisdom to extract and eliminate them. The citta will then become still 
brighter until it can drive out the kiỉesas by means of wisdom. This is the íirst step. 
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The ‘knowing’ that is íormed from the kiỉesas is not the real citta, but only a char- 
acteristic of the citta. Kilesas can be coarse, medium or subtle in nature. We must 
use wisdom to follow and remove the kilesas of all three levels. when we have done 
this until the citta does not change, is not sad or downhearted, and has none of the 
characteristics of a citta covered in kilesas at all, this citta will know that there are 
no causes left for rebirth in the future. The citta is then pure and need not take 
birth again. 

The citta that has the seeds of goodness and badness within it can be compared 
to a seed which can grow because it has the germ of life or the potential for de- 
velopment in it. This kind of citta will thereíore be born, die, and be born again 
and again according to the causes which it has itself made—both good and bad. As 
for the citta that is pure, it is constant (unchanging) and the germ of rebirth is no 
longer present. 

Regardless of whether you believe that after death there is nothing more, or 
that after death there is still something, if the citta has the seeds of goodness and 
badness present in it, it will be born again endlessly. But if the citta is pure and 
has no such seeds, it will not be reborn. This is the way of it. But the permanence 
(unchangingness) of the pure citta is not the same permanence that the world un- 
derstands, so nobody can understand the permanence of the pure citta correctly, 
except the Arahants. 

The Buddha practised until he saw truly for himselí. He did not make any wild 
guesses or just think about it as we do. Thereíore, the Buddha’s Dhamma is abso- 
lutely correct and we can have absolute coníidence in it. 

lf we cannot yet attain to the level of the pure citta, then we should persist in 
doing what is good so that in whatever way the citta is reborn it may be in a good 
way. This will lead to development, and is far better than clinging to doubt and 
uncertainty which so obstructs our way that we live in vain vvithout gaining any- 
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thing useful. In that case, we will be swept away or pushed down into a huge mass 
of dukkha. 

Qll M5: Must we be born as human beings in order to attain Enlightenment? 

A: other beings do not have mindfulness and wisdom. Human beings have a lot of 
mindíulness and wisdom, but they must also have more than a normal amount of 
perseverance and energy beíore they can be enlightened. Therefore, not all hu- 
man beings are able to attain Enlightenment. Those who are born in the five Pure 
Abodes of the Brahma world will be able to attain the highest level of Dhamma 
with much greater certainty than the majority of human beings. lf human beings 
do not make an effort to do good, they are likely to do things which bring them to 
a lower level. There are four groups of human beings (which can be compared to 
four lotuses): 

1. The group of people who are full of good characteristics, and will soon at- 
tain Enlightenment when they get the right method of Dhamma. 

2. The second group will attain Dhamma gradually. They can be compared 
to those who are sick but who will be cured if given the proper medicine. 

3. The third group needs to be taught many, many times beíore understand- 
ing occurs. They must practise regularly in order to be able to attain. lf 
this group is compared to a sick patient: there is a way for him to be cured 
if he comes by the right medicine, and there is a way in which he can die 
if he is careless and likes to eat those things that are harmíul for him be- 
cause they nulliíy the medicine’s cure. 

4. The last group is least in everything that is good. lf it is for the sake of evil, 
they will íight to their last breath without giving up. Because they are 
blind to everything, they are not aíraid of accumulating dukkha. 
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The citta is like all other things—trees, children, etc: it needs nourishment so 
that it will grow and develop. The citta has to depend on its owner for the way it is 
nourished, so it will develop accordingly. 


Ajaan Mahã Boowa , s Talk 


I AM VERY PLEASED to be able to come here and answer your questions, but I am 
aíraid that my stay here will be rather short. I cannot remain very long due to the 
many duties which I have waiting for me in Thailand. Thailand is about 80 - 90% 
Buddhist and I have much to do in the way of meeting people and teaching my fol- 
lowers. It was necessary for me to prepare my work about three or four months in 
advance beíore I could actually come to England, and it is necessary that I return 
home quickly because many people are vvaiting for me there. I am very pleased to 
have been received by my English brothers and sisters, and I would like to come 
to England again. But anicca, dukkha and anattã make ít impossible for us to be sure 
that we will have the opportunity of doing so. I hope that the Dhamma we have 
discussed today will enable you to get the important essence ( sãra ) which will help 
you inyour future practice. 

Ven. Pannãvaddho has been in Thailand for twelve years, so he speaks and un- 
derstands Thai Auently. During that time I have tried to learn English from him, 
but I never really succeeded in learning it, so I am unable to speak to you in English 
during my stay here. I must have Ven. Paníĩãvaddho translate for me. 

0,12 M3: You have had a chance to see the City of London, to see that it is a large 
and bustling City. I would like to ask if people can practise meditation in a City like 
London? 
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A: Only the dead cannot practise meditation. As long as we are still alive, we will 
have the opportunity to practise meditation because we will have both times when 
we are busy and times when we are free. 

We are not burdened all the time. In speaking about human cities or countries, 
all of them are cities or countries of people who have mouths and stomachs. So 
they have to run about busily íỉnding remedies which they need for making up 
the dehciencies in their bodily well-being. Because of that, there is bound to be 
restless confusion and milling about in the same way everywhere. No matter what 
town or country we go to, they are all running around busily in the same way all 
over the world, because making a living compels them to be like that. The only 
place where things are not busy is in a graveyard, the towns of the dead. But who 
would want to li ve in an un-busy place like that?! Even animals do not want to go 
there. Thereíore, when we need to live in a bustling City like London, we must bear 
it, because necessity forces us to do so. We see this happening everywhere in the 
world where men and animals with mouths to feed struggle to survive. 
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Wednesday, June 12 th , 1974 


Questions and Ansvvers 


0,1 Ml: Yesterday you said that it is difficult to get rid of anger. You said that 
you would speak about it so that we could understand it better. Please would you 
explain it íurther today? 

A: Try to see the fault of anger, then you will be able to drive it away. when other 
people show that they are angry with you, you do not like it and you see it as bad; 
and when you are angry with others your behaviour and attitude are bad, so the 
results are also bad. But it is probable that you yourselí will not feel that your an- 
ger is bad. 

Usually if you know that something is bad and dangerous to yourselí, in the fu- 
ture you will not do it; but if you think that it is good, or if you do not consider the 
fault of it and go on doing it because you give way to the emotion of anger, you will 
not be able to get rid of the anger. In fact, this will only increase your anger and 
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make it stronger so that it will constantly harass you and bring trouble and harm 
to others. 

0,2 M2: Sometimes, is it not appropriate for us to show some anger? 

A: Anger is ‘hot\ but people tend to think that it is good and so like to display it. If 
somebody does something against your wishes, you become angry. lf you do not 
control your emotions, they get stronger and stronger. Have you ever felt that you 
get angry with yourself because you do something which does not keep up with the 
speed of your own mind? The íeeling of anger makes you troubled (hot), not calm 
and cool, and the characteristics that display anger are not pleasant to see. Letting 
go and allowing anger to arise continually without in any way trying to quell it or 
get rid of it leads to it becoming part of your character. when this tendency keeps 
increasing, from where will you get peace of mind? lf anger were beneíỉđal and 
could be used like íertiliser for a tree, you should be angry only when you want to 
íertilise the tree. But since you cannot control anger and use it like a fertilizer, ít is 
not appropriate to display it at all. 

03 M2: lf we have been treated unjustly—for instance, if we are blamed when we 
have done nothing wrong—what should we do? 

A: You should act appropriately with reason. The Lord said that to act in any way 
which is led by greed, hate or delusion is bad. lf you release your mad emotions 
and do harm to others when they accuse you wrongly, then having been good you 
will also become bad—which is a bad thing for all people who are concerned about 
virtue. lf you want to be a good person you must hold back and reírain from anger. 
Search and think out a way that is suitable for you to act tovvards whoever has 
done wrong to you, without venting your anger and acting in such a way that you 
become a bad person, like the person who has done wrong to you. 
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Q4 M2: lf we are angry and do not show it, the other person may not be aware 
thatwe are angry. shouldntwe reactto whatthey are doing with a show ofanger 
so that they do not act in that way again? 

A: Displaying anger is not a good thing, so you should think out and look for a 
good way of talking together in terms of causes and effects—then you can attain 
valuable results v/ithout arousing anything blamevvorthy following from the ini- 
tial trouble. lf there is discussion without the emotion of anger, you do not bring 
madness into your speech, so the other party is likely to understand and be able 
to accept and agree vvillingly to do what you want. The incident will then improve 
and not flare up and get worse—like using clean water to wash dirty things—you 
can wash them clean instead of making them more and more dirty. Displaying a 
demonic face, as you mentioned, is not a proper human attitude, because you be- 
come demonic as well. 

Q5M3: lf we do not show any reaction, how will we be able to restrain ourselves? 

A: lf you restrain your heart you can restrain yourselh But generally people do not 
restrain themselves because they like to release their emotions. Scarcely anybody 
is interested in patiently restraining their own anger. 

You must examine yourselí like this: “what is it that I like or dislike? what the 
other person does to me makes me angry, but I restrain myselí and do not display 
any abnormal behaviour. Investigating the way they feel so as to find out if I have 
done anything that would make them angry, I cannot recall anything that I may 
have done wrong. Perhaps they are in the wrong, but I am not. They make a show 
of anger, but I do not; their heart is troubled (hot) vvithin them, and other people 
will see for themselves that they are bad, but I do nothing bad.” Because you do not 
show any reaction by ansvvering them back, you increasingly become an admirable 
person. Nobody admires a person who gets angry, saying that he is good because 
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he is clever at getting angry. when you get angry with someone, who is going to 
admire this and say that you are good because you can get angry with this or that 
person? Anger is not a good thing, so people everywhere in the world are aíraid of 
it and tired of it. Even animals recognize anger and quickly try to avoid it or hide 
from it. They are aíraid of anger which is a poison more harmíul than fire. Anger 
should thereíore not be encouraged—in fact, you should look for a way to quench 
it until there is none left. 

0,6 Wl: why is it that when we meet certain people for the íỉrst time, we imme- 
diately feel that we like them or dislike them, even though they have not yet done 
anything to us? 

A: Anyone who is not dead is likely to have such feelings. Thereíore, it is normal 
to have íeelings of liking or disliking when you see people, and there is nothing 
harmíul in this. The nature of people throughout the world who have kilesas is usu- 
ally like this. As long as you do not show it outwardly, it will be almost as if nothing 
has happened. 

07 M2: Is it better to immediately throw off the dislike for someone, or to develop 
íriendly íeelings ( mettã ) tovvards them? 

A: lfyou can throw off the dislike, this is good; or ifyou can develop mettã tovvards 
them, that is also good. But generally people do neither, for they go and do things 
that they should not do. when you feel anger and dislike for someone, if you see 
the íault is within yourselí because it makes you feel uneasy in your heart, you 
can get rid of that angry íeeling entirely. So, to go straight to the point, you must 
beíore all else examine your own faults, both the ones that have occurred in the 
past and those that are present now, in order to get rid of your íeelings of anger 
tovvards others. 
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At first, when you begin to practise this form of Dhamma you do not understand 
yourself. You have only feelings about external things and your likes and dislikes 
of them. when you begin to observe other people, you see how people display the 
characteristics of anger, and you don’t like it. So you try not to display such char- 
acteristics towards other people. Acting in this way, you begin to understand your 
own citta. Doing this often, your awareness of yourself and your citta will also arise 
more quickly. Then, as soon as you are the recipient of someone else’s display of 
anger, in whatever way it may come about, you know yourselí and you can quell 
your emotions. In this way, you can get rid of your deíỉlements ( kiỉesas ) little by 
little, and reduce the dukkha and anxiety in your own heart. 

Dissatisíaction with people is nothing but dukkha, which accords with the 
Dhamma that the Lord taught. But mostly we oppose Dhamma—which is right, 
good and proper—so we generally find dukkha all the time vvithout feeling any 
dread of it, which leads us to encounter dukkha again and again. 

Q8 W2: How should we correct the anxiety and agitation that we experience due 
to an excessive concern for other people? 

A: whatever you do or feel excessively is bad, so it is a cause of dukkha. lf you are 
responsible for someone in a given situation, you should consider it circumspectly, 
trying to anticipate and correct any problems which may arise. Normally if you do 
not think beyond what is happening in the present, it will be enough to keep you 
calm and prevent excessive agitation or anxiety from occurring. The word ‘exces- 
sive’ should be understood to mean ‘that which is beyond what is sufficient’, and 
this always causes nothing but dukkha. Those who like to consider the basic mean- 
ing of Dhamma should always be aware of this. 
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Q9 M3: when dislike arises, should we use the same method to get rid of it that 
you said should be used to get rid of anger? 

A: Yes, do it by whatever method gets rid of the disliking. whichever method 
works, it will probably be correct for this purpose. 

Q10 W3: In doing samadhi practice by walking caúkama, how should we go about 
doing it correctly? 

A: Tan Ajaan Mun suggested that there are three factors which should be adhered 
to: 

1. Walk from east to west, or walk at an angle to the east-west line (so that 
the sun does not get in your eyes). 

2. Once you set the citta to do the work of meditation, then watch the citta 
to make sure that it does only that work, and so prevent it from getting 
distracted and going elsewhere. You must look on that work as being the 
object of your attention ( ãrammana ). For example, one method is to take 
the raising and lovvering of your feet as the object. In that case, you must 
do just this method, because this is the work that you have set the citta to 
do. lfyou preíer another method, íỉxyour attention on the corresponding 
object of that method. 

3. when contemplating Dhamma, you should continue until you reach the 
end of that aspect of Dhamma that you are contemplating, making sure to 
have mindíulness associated with it in every bodily action and position. 

The various methods of practising Dhamma do not in fact conhict with each oth- 
er. But the person who practises is likely to be prejudiced and see his own method 
as being right while other people’s methods have no value. So disagreements arise 
when one person claims: “It is better to do it my way”. Another person taking up 
that method may find it unsuitable to him because it is wrong and unsatisíactory 
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for his temperament. when you take up and practise a method that other people 
have practised with successful results, it can happen that you gain no good results 
for yourselí. Thereíore, the practice of Dhamma depends upon individual char- 
acteristics ( upanissaya ), for one person will preíer this method and another will 
prefer that method. 

0,11 M2: lf we have used one method for a long time and later on someone comes 
and recommends another method, should we continue using our old method or 
not? 

A: lf you have gained skill at using any given method, and if you are satisfied that 
you have gained the result of a calm and peaceíul heart, you should go on us- 
ing that method. The Dhamma object (ãrammana dhamma) used in meditation may 
eventually change as the citta becomes more aware of itselí. But to begin with, 
you must give the heart a basis to hold on to so that the citta becomes calm. Later 
on you may change the method you use, but the method that initially gave you 
good results is important, so you should hold on to it as the basis ofyour practice. 
You must not vacillate back and forth, listening readily and believing easily when 
someone says that this or that method is better, and following what they say even 
though you get no satisíactory results. 

0,12 M4: The method of paying attention to the íeeling of rising and falling of the 
abdomen as I breathe in and out gives rise to strange íeelings. why is this? 

A: lf the citta is firmly paying attention to the rising and íalling of the abdomen, 
there is nothing to arouse such strange íeelings. But when the citta is off guard, it 
driíts away and gets involved with various distractions. You must make the citta 
return to the original object of attention and do only the work associated with 
that object. lfyou release the citta, letting ít go continually wherever it likes, it will 
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never stop deceiving you in all sorts of ways. Finally, you will be unable to find any 
firm basis or anchor for the citta, so its íoundation will become unstable. 


013 W4: when doing anapanasati, I keep my attention on the breath going in and 
out. But if I hear a sound from outside, the watching of the breath gets lost. I was 
told that if I heard any sound I should think, “hearing, hearing” and then go on do- 
ing the practice. But I feel that it is difficult for me to enter samãdhi. 

A: The method that you mentioned first is good, and there is no need to increase 
the burden more than necessary. In other words, get the citta to stay with the in- 
and-out breathing. 

For the latter part oíyour question: the burden of the citta is increased when, as 
soon as a sound is heard, the citta must “know, know” and then return to set up 
the practice as beíore. when something breaks into the practice often, your citta 
will be too slow to keep up, so it will never be able to continue with the work that 
it should be doing. when you are a beginner at meditation, the citta does not yet 
have much strength, so to greatly increase the burden of the citta is not good. It 
is like getting a child to do work that must be gradually explained in each of its 
aspects. lf you explain how to do too much of it all at once, the work will become 
too difficult. Then laziness will arise, causing the child to dawdle over the work. 
The citta is much like this. 

0,14 W2: Can we contemplate parts of the body while walking carìkama ? 

A: To begin with, you want to get the heart calm. when the heart has attained a 
State of calm and then withdrawn from that calm State, you can focus the citta to 
contemplate and develop understanding step by step. The nature of the contem- 
plation may take the citta away from that calm State, but at that point you must 
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not be anxious about whether the citta is calm or not; simply press on íurther with 
the contemplation. 

The work of the citta is done íirstly for the attainment of calm and secondly for 
the elimination of the inner deíỉlements ( kiỉesas ). Mindfulness—the íaculty that 
Controls the contemplation—is just as essential when contemplating to gain un- 
derstanding about parts of the body, as it is when doing samãdhi practice to attain 
calm. In both cases, mindfulness must be present to supervise the work all the 
time. 

Q15 W2: what do you mean by contemplation? 

A: Contemplation means continually investigating internally and externally for 
the purpose of getting rid of the deíỉlements. It is the aspect of citta bhãvãna called 
vipassanã (insight). Once you become skilled in contemplation, enthusiasm for do- 
ing the contemplation arises by itself. After doing vipassanã for a long time, you 
will have to turn from it to rest the citta, making the citta calm by dwelling in 
samãdhi for a while. So first you must practise samãdhi for calming the citta until 
you become skilled at it so as to increase the strength of the citta enough to practise 
‘knovving with insight’ ( vipassanã nãna). Aíter practising vipassanã for some time, 
you must use samãdhi as the method of resting the citta so that you can continue 
the contemplation until super-mindfulness ( mahã-sati ) and super-wisdom ( mahã- 
pannã) arise. 

The citta will then have courage and ability along with mindíulness and wisdom 
to get rid of the dehlements—and these íactors make up Magga (the Path). Hav- 
ing reached this stage, all laziness will disappear, allovving you to do citta bhãvãna 
until you íorget all about time. Then you will be able to sít for long periods and 
attain results that are of high value. After sitting for a long time, you should then 
meditate while walking, as a means of changing your posture. In this way, you use 
super-mindfulness and super-wisdom to go on curing doubts and problems until 
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there are no more deíỉlements left to cure. You will understand by yourselí when 
the citta and Dhamma have penetrated each other. This is how the way of practice 
can help to arouse knovvledge and understanding of the citta. 

The citta is the very essence of a person. The citta is what causes us to be born as 
human beings, with circumstances that are good or bad, high or low. Since the citta 
is the chief cause, we must rely upon those things which inhuence the citta for our 
future State. lf we develop the citta well, we can rise up until we reach the stage of 
sugato— one who has great happiness. But if the citta accumulates bad things, even 
without knowing that they are bad, the results which one gets will be bad all the 
time. 

when we practise Dhamma well, a sense of well-being will arise in our hearts. 
Usually we do not know the reason why we receive dukkha, 0 r when we will be free 
from it, because we are not aware that we have done bad things, or when we did 
them. We just see the results of them which arise as dukkha at the present moment. 

We should always try to choose the work that the citta does. Evil and akusala 
should be completely avoided. lf we are used to doing bad things, we must try to 
find a way to abstain from doing them, and also find a way to promote what has 
value and what is good, even though it may be difficult to do. Using wisdom to 
drive us on, we gradually train ourselves like this until we become used to it. But 
lazy people and those who do not like what is good are no use at all because they 
have no wisdom to drive them on. 

when people love what is good, wisdom compels them to do good until the citta 
is used to it. Then results of calm, peace and happiness will come. It may also hap- 
pen that something strange and wonderful of a different kind arises spontaneously 
in the citta. We are not normally acquainted with such wonderful things, but they 
will arise from the practice of what is good—the important thing is the practice of 
citta bhãvãna. 
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As for the above good person, he has only virtue. He is not distracted and he is 
not at cross-purposes with Dhamma, with other people, or with anything else in 
the world. But the person who does not yet have the power to control his mind 
and make his thoughts, speech and actions always go in the right direction—the 
direction in which they should go, which leads to those results that bring happi- 
ness—must purify and cure his citta using the methods of meditation practice that 
cause the bad things within him to disintegrate. Those things which are digniíỉed 
and noble will then develop and increase in his heart, which by way of nature has 
a very high value. 

If you practise following the way that the Lord Buddha taught, you will become 
a wise person. Then, when you train your citta, you will understand the nature of 
your own citta better than anyone else. But if you practise following the way of 
someone who does not truly know, it will be like the blind íoolishly leading the 
blind—you will be unable to walk the right way to reach your desired goal. lf you 
are not prepared to let yourselí be led by someone who truly does knows the way, 
then the more you act in that way, the more stupid you become, so you will fail to 
see the good results that you expect. 

cleverness must depend on mindfulness and wisdom to look for reasons and re- 
sults. People in this world do not become good on their own vvithout making any 
effort; they must rely upon learning and they must have training in meditation. 
Training raises the citta to a higher level. lf you lack training, your citta cannot go 
higher because the deíỉlements will pull the citta down until it cannot escape. But 
the well-trained citta can get rid of the kilesas and be transformed into something 
of the highest value. 
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Meeting at Cambridge (morning) 


Q1 Wl: I used to practise Zen meditation ( samadhi ). I was told to count my breaths 
from one to ten, back and íorth. I was then given a Koan, the word “Mu”, which 
means “empty”. I was told to concentrate on the stomach region, on the blood in 
the stomach and to let the citta spread out into the stomach. As soon as I did this 
a little, I felt tense in the face, eyes and head, which caused me to get headaches. 
while sitting in meditation, there was a lot of noise of the beating of drums and 
gongs. I tried to relax the body but I couldn’t, and now I only have to think about 
sitting in meditation and I get a headache. I would like to know why this happened. 

A: Beíore you began to feel tense in the face and head, was your citta íocused on 
the noise or at the stomach? 

Wl: It was íỉxed at the stomach because I had to meditate on “Mu” and then con- 
centrate my energy to go down into the stomach. 
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A: what happened concerns a reaction that takes place in the physical body. I un- 
derstand that you were too determined in doing that practice, so you disturbed the 
body, as if you were having a íight with it. You should ask your teacher, who taught 
you to arouse such an obstacle, how you should cure it. 

W1: The teacher would only help while I was staying at the monastery. Having left 
the monastery, he does not contact his followers by letter. I have now turned to 
the practice of ãnãpãnasati. 

A: You must persist in investigating to search for the reasons why this occurs, 
and change the method (of practice) to whatever is shown by those reasons to be 
suitable to keep the citta constantly in the present; this may be the way to cure it. 

Q2 Ml: what is mindíulness ( sati)7 

A: when taking hold of anything, you must know that you take hold of it. This is 
mindíulness. 

Q3 M2: In school, my teachers ask what Buddhism teaches about the creation of 
the world. 

A: Buddhism teaches people to cure their problems, and so reduce their dukkha 
stage by stage. This means progressing one step at a time. when you enter a house, 
you first of all open the door; you don’t tear the whole house down to get in. Or 
again, when children begin school, they learn step by step, class by class, so they 
go higher and higher gradually. But ifyou try to teach children who are just start- 
ing school about things that are far above their heads, it has no use at aỉì. Knowing 
about the creation of the world is useless in the same way. 
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Q4 M2: In taking the Triple Gem ( Ti-ratana ) as our refuge ( sarana ), I can under- 
stand sufficiently well where it says: “I take the Buddha...the Dhamma...” But in 
connection with Sangham saranam gacchãmi, does this mean that we should take 
the Sangha here as our refuge? Since England still has no Sangha, what should we 
do? 

A: Buddham saranarh gacchãmi means to take all the Buddhas to be your reíuge. 
Dhammam saranam gacchãmi means to take the Dhamma that every Buddha taught 
to be your refuge. Sangham saraụam gacchãmi means to take the Sãvaka Sangha 
of every Buddha to be your reíuge. The Sãvaka Sangha means those who are: 
supatipanno— who have practised well; ụịupatipanno— who have practised correct- 
ly in accordance with the Vinaya that each Buddha laid down, without evading 
the rules of the Vinaya ; nãyapatipanno— who practised for the purpose of knovving 
clearly and seeing truly, and who let go of everything with sãmĩcipatipanno— having 
practiced Dhamma in ways that are appropriate to Dhamma, and having practiced 
rightly those things that are the duty of a Bhikkhu. The Lord told us to take these 
as our refuge. 

The Sangha nowadays that practises in the way described above may be taken 
as a refuge, because any Sangha that practises properly comes within the circle of 
the Sãvaka Sangha. The Lord said we can tell whether a true Sangha, that we can 
take to be a refuge, exists or not by seeing if it practises properly according to the 
above Standard. 

Q5 M2: In England it is very difficult to find the Sangha. 

A: lf one takes the Sangha as being that which has the characteristics mentioned 
above, then it is difficult to find in any country! 


Q6 M2: why must we speak in Pali when the precepts are given? 
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A: when the Lord Buddha taught Buddhism he used the Pãli language, and it has 
meaning accordingly. But if you feel you understand the essential meaning, you 
can use any language to express it. lf we agree that the ‘language of the heart’ is 
the important one because it is common to everyone, and if we consider that Pãli 
expresses the language of the heart, then when we speak a Pãli word, others who 
have different native languages can understand it in accordance with their own 
language and customs. This is good, isn’t it? 

0,7 M3: The laws of kamma and the laws of Science are opposed to each other, are 
they not? 

A: what do the laws of Science say? I will speak first about kamma. Kamma is what 
people think, say or do, which is good or evil or betvveen the two—neither good nor 
evil. Having acted, the result will follow—the result being good, evil or between 
the two respectively. 

M3: Science is not concerned about good or evil or the future. 

A: Can Science cure craving? when we are hungry, we simply eat and become full. 
The way of Buddhism aims to cure the dukkha of craving, it aims to cure anything 
that causes suffering, from the lowest levels up to the most subtle. 

08 Wl: I now want to learn how to do samadhi. I want to know myself in a new 
way, but there is that obstacle which I mentioned beíore. How can I cure it? 

A: I sympathise with you, but to tell you how to cure it is difficult because the way 
of practice differs from the way we normally do things. lf a teacher teaches in a 
certain way and you follow and practise accordingly, how can you be sure that 
the way he teaches is the right way? You must search for the basic principles that 
can make you sure that the goal at the end of the path is the same as the one the 
Buddha taught. 
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A basic principle that I can give you, which is common to all ways, is: “Do not 
let your citta go out externally.” when the citta íocuses outside, it becomes fasci- 
nated by the things it experiences externally, so you must trainyourselí to reíocus 
your citta internally and do this time after time. Things that appear to be external 
may in fact come from your own mind. lf they are attractive things, you tend to 
like them. lf they are loathsome things, and what’s more important, írightening 
things, you will be aíraid. So in order to guard against fear, you must look after the 
citta and keep it inside to arouse calm and peace of heart internally. 

Q9 Wl: Nowadays society is changing and our world has nothing but coníusion 
and deterioration. How do you think it can be changed for the better? 

A: That the world and society are changing is natural. Society is made up of the 
people in ít. The people in each society must investigate and find out what is good 
and what is bad for their society, and how it should be corrected so that it will be 
right and proper. Someone outside that society does not have enough knowledge 
and understanding to think out how it should be changed. 


Talk on Dhamma (evening) 


We are interested in Buddhism because we are interested in learning about 
ourselves, those who are associated with us and our surrounding environment. 
Buddhism teaches us how we should act towards ourselves and towards those peo- 
ple and things. As for the Sãsana (the Buddhist religion), it is neutral, because the 
Lord Buddha bestowed the Sãsana impartially to all human beings, including us 
here. lf we show no interest in Buddhism, it simply remains “unclaimed wealth”. 
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But the Sãsana can become the wealth of people at each and every level depending 
on the interest they take in it. lf people take the practice and the discipline and 
use them as food for the heart in the way which accords with the teaching of the 
Lord, the results will be impressive. The heart will become progressively calmer 
and cooler at each level of development. 

So the Sãsana cannot be separated from us, for it is the path we must follow to 
find ourselves. For us the path is the thing that is necessary, and it must lead us in 
the right direction if we are to succeed. So we must be careíul to study the path to 
see where it leads, because if we go in the wrong way we will waste a lot of time. 

The way of Buddhism is the way of calm. It is niyyãnika dhamma—” leading on” 
those who practise so that they can get free from dukkha in accordance with the 
level of their Dhamma basis ( bhũmi ) and citta basis. when people who are living in 
a State of coníusion and discontentment, and who do not know how to get rid of 
those things which are unsatisíactory, have taken the Sãsana as their guide, their 
thinking and behaviour become correct and digniíied. So the Sãsana is necessary 
for those who want what is correct and digniíied. 

The problems which concern us and the Sãsana are our own problems. In other 
words, we are bound to be born, to meet with dukkha and hardship, and to die. 
Our problem is: having been born, how should we act so as to be trouble-free and 
contented, without accumulating dukkha and trouble for ourselves—or making 
trouble for others and for society in general? 

Death is something that nobody wants. This is because of a fear that we will be 
completely destroyed at death, or that we will experience dukkha and hardship 
after we die. But if we knew that after death we would experience ease and con- 
tentment, everyone would want to die now, because there are things we hope to 
get that have greater value than what exists here in this life. But if people are still 
not sure whether after death they will come to destruction, or to happiness and 
contentment, they do not want to die. 
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The principles of Dhamma stand unshakeably on their own. They are certain 
and can be accepted on faith. The speech of the Lord Buddha is correct and ac- 
curately spoken because it comes from the purity of his heart. The Lord Buddha 
knew for himselí every aspect of Dhamma beíore he gave it as a teaching to others. 
He had practised and attained the íruits of it to his heart’s content, and he taught 
with pure heart íỉlled with compassion for all beings. Thereíore the Dhamma is a 
Dhamma which gives hope to those who practise it fully. when we have practised 
it whole-heartedly, hope will become clearly apparent to us. Those who rightly 
practise Dhamma in their hearts, following the principles of Dhamma, can see the 
proper results appear in themselves with certainty. 

Once you understand the prínciples of Dhamma that you have put into practice, 
your íormer knovvledge, which was uneven and inconsistent, is all overthrown—or 
so it seems to the heart. Then, for as long as you live, you will never be aíraid or 
timid because you know how you practised and how it gave results step by step. 
when this life ends, where you will be reborn and whether you will receive sukha 
or dukkha is already clear to you with no room for doubt. Therefore, one who prac- 
tises following the way of the Lord Buddha can cut off all fear and doubt, so that 
there remains only the entire truth and a life full of happiness and contentment 
vvithout any trouble. 

Therefore, you should learn about your own problems so as to bring them to an 
end. Then the Sãsana will help to arouse hope in your íuture. 


Questions and Ansvvers 


Q1 Ml: I would like to know about the practice of Dhamma so that when I grow 
older I will not get troubled and agitated. 



67 


Fifth Meeting 


A: when we observe things along the road which we are traveling, we can gauge 
whether we are going the right way or the wrong way. Once we have decided which 
destination we are headed to, we should íirst of all learn the way to get there and 
then we go that way. when we go the right way, there are no problems. 

Buddhism teaches us to avoid things that are dangerous. It teaches that the citta 
should have its own basis (íoundation) so that it will not waver or be aíraid, being 
doubtíul about death and how things will go after death. Nor will it be interested 
in thinking about anything external to itselí—which would be like “grasping at 
shadows”. 

lfyou are going to a place andyou are not sure thatyou will find everything con- 
venient there, you will probably prepare yourselí and take all sorts of things that 
you might need so that you will have everything. Then you may be certain that 
everything will be convenient and that you will lack nothing. 

when you are sure that you will find food there, plus you have also taken food 
along with you, you do not feel any apprehension. Virtue is comparable to food, for 
food is food of the body and virtue is food of the citta. The practice of Dhamma will 
produce the food for the citta which you carry along with you. Then the heart will 
be at ease so that whenever you die you will not experience dukkha. 

We know that the body needs food, so we eat whatever type of food the body is 
lacking. The citta needs virtue and Dhamma. when it lacks this food, the íactors of 
coníusion arise, making the heart uneasy and troubled. We should thereíore know 
where we are deíicient and then hurry to correct it so that we accumulate virtue 
from now on. 

You who have come here to search for what is good, which is food for the heart, 
should practise samãdhi meditation. lfyou constantly do virtuous things,your citta 
will have skill, courage, goodness and certainty about the íuture. This is like some- 
one going on a journey who has arranged everything that will be necessary for his 
use on the way. 
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We are going on a journey, Corning from which State of existence we do not 
know, but we are human—which means we are people living now whether men 
or women. Since birth we have experienced dukkha and sukha, with difficulty and 
coníusion, and we have gradually come to know this. We have learnt lessons from 
the events of our own past and we know one day in the future we are bound to die. 
Aíter death how will it be? lf we act so as to develop our cittas to attain complete 
clarity, this question can answer itself so that we have certainty, ease of heart and 
a íeeling of confidence in ourselves. 

0,2 M2: That method of practising samãdhi— do you teach it for all people or are 
there different methods? 

A: This teaching is a general method which whoever wants can start with. But 
when it has been really and truly practised, the results which each person gets will 
differ according to the level of the basic State of each citta. Aíter that, a method 
will be suggested which is suitable to each individual’s disposition ( cãrita ), because 
there are many methods of doing samãdhi to suit people’s varying temperaments. 
Like medical treatments, which must suit the disease in order to cure ít. 

03 M3: when practising samadhi , is it important to have a teacher to advise us? 

A: when the citta becomes more and more subtle, you increasingly need a teacher 
to explain vvhether any particular way is right or wrong. when practising samãdhi, 
you will come to know new things which you have never known or seen beíore, 
which if indulged in will increase delusion. Thereíore a teacher becomes increas- 
ingly necessary. 

04 W1: Yesterday you spoke about training for samãdhi, saying that we must also 
contemplate (investigate). How do we do this contemplation? 
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A: Contemplation analyses things into the various components that make them 
up. For example, your body is composed of various parts which make it up, and you 
must use wisdom to analyse them. 

Q5 Wl: Apart from contemplating the body, can we also contemplate other 
things? 

A: Yes, you can—by contemplating from outside going inwards, or contemplating 
from inside going outvvards—if you have understood the food of the body and of 
the heart. 

Q6 M4: Are the methods of doing samãdhi of Jesus christ and the Lord Buddha the 
same or different and how? 

A: Every true religion teaches people to be good. I do not dare to put Jesus and the 
Lord Buddha in the ring to have a boxing match to see who is Champion, because 
the religions do not have anything to argue and íight about. But we people who are 
variously christians and Buddhists like to quarrel and fight with words, because of 
being stubborn we do not practise the way of either religion. The teachings of the 
Founders of each religion gi ve us a right path to follow, so we ought to contem- 
plate the virtues of the Founders. It is as if we are walking along a path to a par- 
ticular destination. At first we go along a path that we know until we reach a point 
where we do not know the way, so we ask someone who knows and they tell us the 
way to go íurther. As soon as we again reach a point of uncertainty, we ask again. 
We continue like this until we reach the goal at the end of the path. The one who 
points out the way is a beneíactor to us, and we ought to reflect upon his gift to us. 

The Lord Buddha saw clearly into Dhamma, because he understood clearly the 
method by which he had trained himselí. Thereíore, it was never in vain that 
Buddhists turned to him. Fte was always ready to help the world to get free from 
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various dangers with methods which were full of mettã. To summarise: in both re- 
ligions, the Founders compassionately taught people to be good in the same way. 
They are different in their degrees of subtlety following the abilities of the Found- 
ers of each religion. 


Q7 M5: Doing the repetition of “Buddho”, must we do it just on its own or to- 
gether with the in-and-out breaths? 

A: It is up to each person to do it as he likes. It can be done in three ways: 

1. Simply repeat “Buddho, Buddho...” etc., until the citta remains still with 
Buddho. 

2. Repeat “Buddho...” in time with the in-and-out breaths. 

3. Meditate “Bud” with the in-breaths and “dho” with the out-breaths. 

It is important to depend on mindfulness to know and attend to the work that 
you have set your citta to do, and to avoid anticipating the results which you may 
get from doing the practice. when mindíulness and the work go along together, 
the result will come of itself steadily from the practice of meditation. 

QỊ8 W2: Please would you explain about mindíulness in daily life? 

A: Mindíulness is an aspect of Dhamma that is essential everywhere in all situa- 
tions. It allows you to recollect and to know yourselí all the time, whatever you are 
doing and vvherever you are in all activities. 

To what extent can we practice it? The Lord Buddha intended that we should 
have great spiritual wealth, but the extent to which we ourselves can have it de- 
pends upon the ability of each person. when you have mindfulness always with 
you and working all the time, then you can sit in samãdhi in whatever way you like. 
But it is important that mindfulness keeps your attention on just the work that 
you are doing. 
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Saturday,June 15 th , 1974 


Ajaan Mahã Boowa ga ve the following talk: 

In Buddhism the Lord revealed Dhamma in three categories. These are: 
l) Pariyatti— this being the process of learning so as to gain knowledge and under- 
standing in the methods of practice. 2) Patipatti— after studying the way, we turn 
to do the practices which the Lord taught. 3) Pativedha— that knowledge which is 
the successíul result of the practice in which one knows clearly and penetratingly 
throughout. Unlike novvadays, when monks are taught to pass exams of grade 3, 
grade 2 and Pariyan, in the time of the Lord Buddha, the Sãvakas were not taught a 
great deal by the Lord. Instead, they learned by practising meditation. Those who 
knew the Ti-pitaka were many, but they got no diploma to boost their vanity, only 
knowledge and understanding that enabled them to go íurther and further in the 
practice. The Lord Buddha taught every Sãvaka to contemplate: hair of the head 
(kesã ), hair of the body ( loma), nails (nakhã), teeth ( danta ) and skin ( taco ), which 
are things that we all have in our bodies. But by ourselves we are incapable of 
realising that these things arise and cease continually, always changing in accord- 
ance with the truth of what they are. The Lord taught the Sãvakas about this so 
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that they would know the truth that these parts themselves display. when these 
things reveal themselves as having an unpleasant, repugnant nature, then discon- 
tent arises. But mostly people don’t see this, so they grasp hold of the body and 
consider it to be a treasure that they must adorn, take care of and look after all 
the time. The Lord Buddha taught body contemplation so that we should not feel 
worried and anxious when the body starts to íunction abnormally and to wrong. 
Kesã, ỉoma, nakhã, danta and taco have inherent within them the characteristics of 
continual change quite regardless of the status of our birth, social level or skin col- 
our. Those who study them will get to know them truly because they are attached 
to our bodies. Birth, old age, change and uncertainty cause dukkha and hardship 
in the hearts of people. For that reason, the Lord Buddha taught every member 
of the Sãvaka Sangha the five kammatthãna, and then sent them off to the íorest to 
study kesã, loma, nakhã, danta and taco, contemplating them one by one íirst in the 
forward order ( anuloma ) and then in the reverse order ( patiỉoma ). The Sãvakas went 
to practise in mountains, caves and cliffs—wherever it was convenient and peace- 
ful for them to work—taking up these five kammatthãnas as the basis for striving, 
until clear knovvledge arose, of both the body and the citta. Pariyatti reíers to what 
we learn from the Lord Buddha that enables us to get rid of stupidity and dullness 
in regard to those things which we have in our own bodies. 

Patipatti reíers to the practice of sitting in samãdhi, vvalking caúkama, and investi- 
gating the above five things, which are like a grindstone for sharpening wisdom to 
make it become keen and strong until it comes to know the truth about the body. 
when wisdom is practised correctly, skill and cleverness develop in the heart. 
Even samãdhi develops, making the heart calm and cool. These are the results that 
come from practising correctly. 

Pativedha reíers to clear knovvledge that penetrates into all the Dhamma truths 
(Sacca dhammas ) until it reaches vimutti— total íreedom. 
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All three of these factors are necessary in association with each other, so they 
cannot be separated out from the beginning of the path to the end. Those who in- 
tend to get results from Dhamma should practice all three vvithout being deíỉcient 
in any of them. Then the results will be clearly evident and always satisfying. 

The Dhamma that the Lord Buddha taught has not changed from his time right 
up to the present time. We who practise should understand that this teaching gives 
us knovvledge of how to practise in regard to the body and the citta at times when 
hatred, desire, anger and delusion arise. These things are sure to arise countless 
times in our lives, making us feel agitated and discontented. This happens because 
we are not circumspect and guarded in relation to the thoughts and imaginings 
of our minds. So we must learn to know which actions give rise to bad effects and 
which give rise to beneíỉđal ones. The practice of Buddhism thereíore is a way 
of meditation íocused on our own minds for the purpose of developing calm and 
coolness inside. The more we practice Buddhism, the greater the beneíỉts, which is 
appropriate for a religion that teaches people to be clever in guarding themselves 
so as to get free from danger. 


Questions and Ansvvers 


0,1 MI: what you explained yesterday, about the citta being something that does 
not die, leads me to understand that the citta is the same as the soul. Please would 
you elaborate on this point a bit more. 


A: what is the soul? 
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Ml: The soul is the one that must associate with God. Each person has one soul. 
when a person dies, the soul waits for God to judge it, and is then sent to either 
heaven or hell. 

A: Citta, or mano-vinnãna, is the “one who knows”. It is also reíerred to as the 
heart. As for vinnãna, the consciousness which comes from the impact of sensation 
through the eyes, ears, nose, tongue, body and mind, it arises in association with 
these things and then ceases. This is what is called vinnãna in the five khandhas, 
and is different from the citta. But patisandhi vinnãna (which comes under the first 
heading above) is the citta that goes to take birth each time in any one of vari- 
ous possible realms and characteristic forms of existence. The citta has “seeds” at- 
tached to it—in other words, kamma which has been done that can send it off to be 
born in various different States. 

In Buddhism it is explained that beings are born in various different circum- 
stances and States because of patisandhi vinnãna, the citta that has the nature of 
anicca, dukkha and anattã. Kamma is the “force” which drives the citta on. But when 
the citta has been “washed clean” until it is made pure ( parisuddhi ), free from kiỉesas 
and kamma which would othervvise attach themselves to it, the pure citta knows 
within itself that it will not be born again. It knows without a doubt that it is free, 
that it is íỉnally and absolutely beyond the rule of anicca, dukkha and anattã. 

As long as the citta, or patisandhi vinnãna, is still not pure in every way, it must 
live under the rule of anicca, dukkha, and anattã. But this citta is very subtle, so how 
can it be anattã ? It may be illustrated by the following simile, which gives a com- 
parison with emptiness. 

Suppose that a man is told to go into a room and say whether the room is empty 
or not. when he sees that here is nothing in the room, he says: “This room is emp- 
ty”. But the person who sent him in counters: “How can the room be empty when 
you are standing there in the middle of it?” He then becomes aware of himself and 
leaves the room. Only then is the room truly empty. 
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The citta which gets rid of attãnuditthi (belief in self) entirely has nothing mun- 
dane or relative left in it at all. Thereíore it is said to be an “empty citta", or a citta 
that is pure throughout. Since attã and anattã no longer exist in the citta, the citta 
is absolutely free from conditions of both attã and anattã. 

Q2 Wl: what is dukkha ? 

A: Dukkha exists in all living beings. Speaking from the standpoint of Dhamma, 
dukkha is the truth that everyone experiences. But our hearts do not see what the 
truth is, so we continually negate the true nature of dukkha. The deluded citta does 
not know the truth of dukkha , so when we search for a way to cure it we cannot find 
a cure for it by ourselves because we do not know the root cause of dukkha. Then 
dukkha becomes so much a part of us that we have dukkha all the time, regardless 
of whether we understand what it is or not. 

As to your question: what is dukkha ? Please examine dukkha careíully at those 
times when dukkha arises in you. Dukkha exists in everybody vvithout exception, 
so who better to ask about dukkha than the one who experiences it? when you 
practise the way that the Lord Buddha taught, you will come to know these things. 
Buddhist practice is the only way to understand dukkha with certainty. 

Q3M2: what is “intuition”? For example, sometimes I have a problem and I can- 
not think out how to overcome it. Then I go to sleep and when I wake up the an- 
swer to the problem comes of itself, and it is the right way to overcome it. 

A: This often happens to those who practice. But it’s an internal experience, spe- 
cial to each individual, so it would not be right to talk about ít to other people. 

Q4 M3: Samsãra is “knowing”, is it not? And anicca, dukkha and anattã are “know- 
ing”, so when we dream it is the knovving itself that does the work. 
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A: In the circle of those who practise, to say that “samsãra is knovving” is right. 
when the citta is no longer deluded, it is this “knowing” that will be relinquished. 
But please be careful to use wisdom to contemplate until you are able to under- 
stand this clearly. Don’t be too easily satisíỉed with your understanding, because 
it may lead you to go wrong later on. You must use wisdom here like a kniíe—you 
must use all sides of the knife to be effective. You must use the sharp side on your- 
self to cut out and get rid oíyour íaults; and the back of the blade on other people. 
People usually use the sharp edge on other people, but when it comes to them- 
selves they use the handle or the back of the blade. 

Before you come to know that the citta is samsãra, wisdom will probably have to 
contemplate external things until it knows them clearly and lets go of them. Then 
ít comes and sees the danger in the true ringleader of samsãra— which is the citta. 
when you see that the citta is samsãra, it is called “seeing in the reverse manner” 
(patiloma); in other words, turning back inwards to get to know yourself and end- 
ing all doubts at the same time. You must contemplate both internally and exter- 
nally. Externally, there are natural phenomena in the surrounding environment, 
which are basically composed of earth, water, air and fire. Internally, there is the 
area within the citta. It is there that you should know what you must get rid of. 
Suppose a drinking glass falls and breaks—you must look and see it as it is. lf you 
imagine that it’s someone’s fault that it fell and broke, you will be troubled and 
upset. But when you realise that it went its own way according to its nature, you 
free your heart entirely and there is no need to be upset about it. It is important 
for the citta to turn round like this and catch up with the kilesas. 

Finally you will know the one who creates imagination— sankhãra— the one 
who creates all the stories. when seen with profound wisdom, the stories cease 
forthwith and no longer follow on from one another, building a series of thoughts 
branching out wider and wider. 
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Discussing the essence of Dhamma today has become more and more interesting 
for all of us. But there should also be something about practice. 

what is practice? It is that which brings you good results by letting you know 
and see fully. when those who practise report to the teacher and tell each other 
of the results they have attained, they can correct their íaults, which gives them 
clarity and coníidence. Each person who practises gains results according to the 
basic nature ( bhũmi ) of his citta and his Dhamma, which differ from person to per- 
son. So the teacher has to give explanations continuously to encourage those who 
practice so that they can strengthen their resolve. He knows the results that he 
has attained for himselí, and those that the pupil has attained by practising in the 
same way to be essentially the same. Because the teacher who knows clearly has 
already gone the whole way, he is able to talk the pupil into penetrating through 
and letting go of everything until the pupil also penetrates through and gains free- 
dom. Buddhism is not mogharậịa (a useless kingdom), but it is genuine and true and 
fully capable of giving release from dukkha. 

I would like to explain this to you so that you understand all the reasoning—but 
I have no way to do so because my command of English is no good, íorcing me to 
speak through a translator. 

Concerning vimutti (release or íreedom), the Lord Buddha revealed it íully— 
because the Lord knew it truly and the Sãvaka Arahants also knew it in the same 
way. They never disputed amongst themselves about it; they all revealed it in just 
the same way. None of the Arahants have any doubt about it at all, for they have 
seen that Nibbãnam paramam sukharh (Nibbãna is the ultimate happiness). 

Nibbãnam paramam sunnam. All of us know emptiness ( sunna ) in the way that 
people in the world generally understand it, meaning that everything has disap- 
peared. It is like this glass tumbler here: if someone takes it, or if it breaks, we are 
then empty of this glass. This is the way the conventional world ( sammuti ) sees it. 
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But “emptiness” in the manner of vimutti, as was known by the Lord Buddha and 
the Sãvaka Arahants, is of a different kind. The ordinary person has never seen the 
happiness that comes from emptiness. So, in spite of the fact that the Lord Buddha 
always taught true things, we are bound to be doubtíul and deny it. For our hearts, 
which are still not pure, cannot yet accept it and ha ve not reached an understand- 
ing of it. The citta which is still false is not yet likely to accept true things as its ob- 
jective support ( ãrammana ). It is like excellent food, well-prepared, that drops on 
the ground—we do not like to eat it. The Dhamma of the Lord Buddha is pure, but if 
a person’s citta is dirty, it cannot accept Dhamma in a good way. when the citta and 
the Dhamma are both pure, they blend well together. So none of the Arahants had 
the slightest doubt in regard to the vimutti that the Lord Buddha constantly taught. 

Q5 M4: The belieí in “selfwhere does it come from? 

A: It comes from ourselves. Suppose that we go out looking for a horse and we find 
a horse. But instead of catching it, we try to retrace its íootprints, thinking: “It will 
be a horse that came from there, won’t ít?” what use will this be? Or again, if we 
go walking and get a thorn stuck in our foot, what should we do? should we pull 
the thorn out and put medicine on the wound, or should we investigate to find out 
what the thorn is, where it comes from and so on? lf we do the latter, the wound 
may go septic and spread until eventually we may have to have the leg amputated. 
lf we do not want to lose a leg, we should do the íormer, but if we do not mind we 
can do the latter. 



Seventh Meeting 

Sundaỵ,June 16 th , 1974 


Ajaan Mahã Boowa ga ve the following talk: 

Today I will give some explanation of Dhamma beíore answering questions. I will 
not talk for long as I am aíraid the translator will not be able to remember. 

The word sãsana (religion), if its meaning is shown by analogy with things in this 
world, is like clean pure water. The citta is like an object which is in continual use. 
It will probably come into írequent contact with dirty things and so it should be 
continually cleaned and washed, otherwise one should not go on using it anymore. 

The citta works the whole time, always thinking, speaking and acting. Because 
of that, the citta is important to people who tend to think and imagine all the time 
vvithout considering vvhether what they think is good or bad, or whether it is dan- 
gerous to them or to others who are in any way associated with them. 

The Buddhism is like water that washes and cleanses the citta, always keeping it 
clean. lf the citta is likened to clothes, one can say that they are fit to be worn; or if 
it’s likened to household utensils, they are suitable for use and are not unpleasant. 
But if these things are not washed constantly, they become uníỉt for use. The citta 
which is not good is the same. 
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The citta that’s regularly washed and trained is likely to be clear, clean, calm, 
cool and developed in ways appropriate to Dhamma. Nothing in the world can ac- 
cept Dhamma as well as the citta, which is the vessel for receiving Dhamma. 

The Lord Buddha practised until his heart was pure, so the Dhamma cleansed 
the heart of the Lord until it was clean and free from blemish, taint or intoxica- 
tion with the world. The Buddha taught all equally, regardless of status or caste, so 
Buddhism is not a danger to anyone. Like clean water, people of every status and 
caste can use it and nobody dislikes it. 

Buddhism comes from the Lord who was genuinely pure. The Lord Buddha was 
thus the íỉrst “hand” to be clean. The “hands” of the Sãvakas of the Lord Buddha 
were also clean, so the first “hand” and the second “hand” were both clean. Since 
the Sãvaka Sangha had all attained the purity of Arahantship, the Dhamma which 
was propagated and taught in those days was clean and gave results to those who 
listened with full attention. 

From there it began to get more and more tainted, and the taints were connected 
with those who were associated with religion. Religion thus became a basis for an- 
tagonism, so that religions that people didn’t like were seen to be enemies of their 
own religion. Thus there arose a liking for this religion and a loathing for that one, 
which was not the intention of the religion or of its íounder. 

The íounders of every true religion did not want people to spoil its harmony, or 
to break it up by opposing the religious teaching. They taught that people should 
blend well together and not split up and break the harmony, for this is a hindrance 
for the religion. But since the heart has the mundane world hidden within it, this 
inner world has the power to make people act according to its mundane nature. 
Religion can thereíore be a danger to those who dislike it and a boon to those who 
like it. 

Amongst those who believe in different religions, there arose conílict and disa- 
greement and they looked down on, reviled and despised each others religion. 
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Religion thus became a tool for the two sides to quarrel over, with dirty hearts 
driving them on. 

But the religions themselves remain good because they teach people to be good 
in accordance with their knovvledge, ability and good intentions. when we learned 
various branches of knowledge at school, not all knovvledge came from one teach- 
er, for one taught us this and another taught us that, and it is just about impossible 
that they should all have taught exactly the same things. The Lord Buddha taught 
Dhamma so that people would attain the level of Arahant. An Arahant is one who 
has reached the level of visuddhi guna (the quality of purity)—he is a pure person 
with a pure citta. 

whatever basic level of development a person has, he can teach about that level, 
depending also on his inherent ability to teach. The person who learns can also re- 
ceive the teaching to an extent depending on his inherent ability to learn. There- 
fore, the extent to which we will be able to follow and practise the way of the 
religion will also depend on our own ability, because to go íurther than the ability 
of the teacher and the pupil who practises is almost impossible. 

All of us have hope in our hearts, for we are not people who have given up hope, 
but it may not yet show itself so that we may know it in ourselves. Some hopes 
have already been fulfilled, some have not and some have only been partly ful- 
íỉlled. The principles of Dhamma in Buddhism bring fulfilment of people’s hopes in 
a way that is complete and satisíactory. There is no need to talk about people who 
have given up hope, because they have not decided to become good people, and so 
are likely to remain hopeless. So we should act and behave in such a way that will 
always give us hope. Hope makes us good people who practise generosity, morality 
and meditation, and based on this—whether today, tomorrovv, this life or in future 
lives—we will not become people who have no refuge and no support since we 
have the Dhamma which continues to be with us. 
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Normally the heart contains good, evil and neutral things, so it can develop or 
deteriorate accordingly. The wisest people thereíore try to train the mind so that 
they become good people. when it gets difficult, they will try to be victorious over 
all bad things by taking hold of Dhamma as their reíuge, as the basic principle of 
their hearts. They will then gain the hopes of their hearts in full measure in the 
future. 

The hearts of people cannot disappear. They can deteriorate or they can develop 
and be made pure. when the citta has become pure, happiness which is not of a 
type íound in this world will be íound by the one who practices. He will then real- 
ize within himself what kind of happiness it is. 

Any of you who have questions may ask them now. lf you bring up the essential 
points of Dhamma from the subject of today’s talk, I will be very glad to explain 
them it in accordance with mindfulness and wisdom in a practical way. 


Questions and Answers 


Ql Wl: Is it true that the citta is the awareness of right and wrong (conscience), 
and that this citta dwells in the heart? 

A: Yes. It is that normal awareness which is always present, the awareness of right 
and wrong of a person (or other being accordingly). The Lord said that the citta 
dwells in the hadayavatthu (heart base), which is the centre of the body. But one 
should understand that the citta is nãma dhamma, so it just “knows”—it is not a 
physical object even though it dwells in the hadayavatthu, so it is not like an egg 
or a íruit dwelling in a shell. Therefore, all one can say is that it just dwells there, 
although the meaning of this is difficult for one to imagine or to guess. 



83 


Seventh Meeting 


0,2 M2: when sitting in samadhi and it gets painíul, how should we overcome this? 

A: There are several ways to remedy this: l) Thinking that it is better to sleep, you 
turn and escape to your pillow as your refuge. 2) when it becomes painful due to 
sitting, then get up and walk caúkama. Thus by changing postures the pain goes 
away. 3) As soon as it becomes painíul, concentrate on the pain and ask yourself: 
“where is the pain?” Look at the parts of the body, the condition of the citta and 
the State of the íeeling, until you see them all equally as they truly are. Then the 
painíul íeeling will either cease entirely, or you will see truly that even though 
those parts of your body are dukkha, the citta is not dukkha. Because of that, the 
dukkha is not able to overpower the citta. Because the citta is unshakably estab- 
lished, the conditions will go as far as they can and then give way of themselves. 
when you are coníident in yourselí that the method of fighting against dukkha by 
investigating is the best and highest way, you should analyse dukkha into exter- 
nal and internal. But practising and striving in this way is truly very painíul—as 
though your bones are breaking apart, or as though you are on fire all over. You 
want to know the extent of your ability, but you must íỉght before you know how 
far your citta is able to go. You still do not know for sure what dukkha vedanã (pain- 
ful íeeling) really is; whether it is dukkha, the cause of dukkha (samudaya ), the ces- 
sation of dukkha (nirodha), or the path leading to the cessation of dukkha (magga). 
So mindíulness and wisdom must be used to search and think it out. lf you can 
search it out to completion, it can quench dukkha— like burning gunpovvder which 
ílares up and in a moment it all goes out—but the citta remains. So take up dukkha 
vedanã and examine what kind of dukkha arises at the moment the body breaks up 
and ceases to exist. In truth, dukkha arises and ceases continuously, but the citta 
itself never dies. In fact, the citta becomes more and more clear, and then drops 
into a State of calm beyond your expectations. But those who are aíraid of dying 
will have to experience death over and over again. Therefore, one should take up 
this meditation on dukkha vedanã and put ít into practise. 
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But be advised, it is much more difficult to do than the ordinary meditation 
methods where one sleeps at times and wakes up at times, which do not give the 
good results that one ought to get. 

Q3 M2: Can we use this method to cure other problems such as distraction or 
restless thoughts? 

A: The dukkha that arises from pain is dukkha of the physical body. Distraction 
is dukkha also, but it is dukkha which arises from the heart because the “origin 
of dukkha” is the cause of it. It can be quieted by the method mentioned above, 
and those who practise have done this until they have obtained results which are 
satisíactory. Those who want the highest results should not feel repelled by this 
method which can fight the tricks and deceits of the kilesas better than any other 
method. 

Q4 M2: Tarìhã (craving) is the origin of dukkha, is it not? 

A: In what way is there dukkha together with taúhã (craving), and in what way is 
there dukkha vvithout tarìhã ? You must examine turther. In other words,just want- 
ing dukkha to go away is tarìhã. But if you want to know the reasons for it, such as: 
“what is dukkha ? what is its cause? How can I get rid of dukkha?”— that is the path. 
Desire in the direction of getting free from dukkha by turning towards the search 
for the way of peace and happiness is not tanhã, but magga. 

Q5M3: Mindíulness and samadhi are two steps of the Eighttold Path, and it seems 
that they are the 7th and 8th stages. How are mindtulness and samãdhi in the Eight- 
fold Path diííerent from their use elsewhere? 

A: Mindíulness is the taculty that Controls the citta. Samãdhi depends on mindtul- 
ness to supervise the citta until the citta can be set up in one place and remain 
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there so that a State of calm arises many times. In other words, at first it arises 
as khanika samãdhi— a moment of calm and then it withdraws. Later on the calm 
becomes a bít deeper, which is upacãra samãdhi. We must depend on mindfulness 
to retain control until wisdom comes in to investigate. when wisdom is coupled 
with mindíulness, we will always be able to contemplate all sorts of things. Eventu- 
ally mindhilness becomes super-mindfulness and wisdom becomes super-wisdom. 
With mindíulness in control, the citta which has faults in it will depend on mindíul- 
ness to protect it and correct its faults. lf the citta becomes calm and free from the 
kiỉesas that disturb it, there is no need to cure them at that moment. The citta will 
then be absolutely calm, which is appanã samãdhi (full absorption). This is the way 
we talk about practice. 

The training is difficult in the beginning. To start with, you have never done it 
beíore, so you have never seen what results come from doing it. You must depend 
on mindfulness to íorce you to do the training, going against your inclinations by 
using reason to show the need for it. But once the results begin to appear in your 
citta, interest in the training and the will and the effort to do it will steadily follow. 
Then the more that strange and unusual results begin to appear in the citta, the 
more the effort comes of itselí. 

Those íactors of Dhamma which are the means of attaining successful results— 
being the four iddhipãda (roads to success), including: chanda (satisíaction), vừiya 
(effort or striving), citta (pleasurable absorption or interest) and vimamsa (careful 
consideration or thought)—will steadily become stronger, until they enable one 
who practises to attain his intended goal without any obstacle being able to stop 
him. 


Q6 Wl: when we are able to do samadhú will the time come when we no longer 
needs to sít in meditation? 
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A: Beíore you are able to read, you must persevere in learning to spell out words 
and practise writing. when you are going to write the word “you”, you must spell 
it out y-o-u. Then the time comes when you are able to write, so that when you 
think of the word “you” you can write it without having to spell it out. But does 
someone who can read and write then stop reading and vvriting? 

Training in samãdhi is the same as the above. To begin with, mindíulness must be 
used constantly to supervise and íorce the citta to do it. As he goes on doing it, the 
one who practises will be successíul and get various results for himself, and he will 
gain skill and ability. when he practises samãdhi, striving to get rid of the kilesas 
until he eventually becomes free from them all, he still goes on doing samãdhi. But 
he no longer strives for íreedom from the kilesas because they are already gone. 

when he lies down to rest and sleep, he stops; but when he gets up, he uses 
mindíulness and wisdom in all sorts of activities, including the practice of samãdhi 
meditation that he continues to do. He does not throw away the work that he has 
done, in the same way as someone who is able to read and write does not stop read- 
ing. He goes on doing this so that it shall be of increasing value in various ways. 
He does not stop just because he is able to read and write. The practise of samãdhi 
meditation by those who have got rid of the kilesas is like this; they must go on 
doing it for the purpose of vihãra dhamma— living comíortably in this world where 
the dhãtu and khandhas (mind and body) li ve. 

0,7 Wl: when our hearts are not calm—please give some advice on how to cure 
this State. 

A: Generally, for those who practise, it is like I have already explained. You must 
use effort a great deal until you become calm. You must also use mindfulness and 
wisdom to overcome those things which are obstacles in vvhatever way is appro- 
priate to the practice. Eventually, the one who practises will know for himselí that 
he is in a position to get free from all obstacles so that that he need not be born 
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again. In this respect, the Dhamma is unbiased and immediately shows results to 
those who practise truly and steadily. 

In the Ti-pitaka it States that he Lord Buddha and the Sãvakas claimed they had 
to íorce themselves to put forward effort very often beíore they gained Enlighten- 
ment. From then up to the time when they each entered Parinibbãna, the Buddha 
and the Sãvakas still entered samãdhi and nirodha samãpatti, which is a way for the 
citta to dwell comfortably “at ease” amongst the khandhas (vihãra dhamma), until 
the time when the citta departed from the body, which could not last any longer, 
and entered Nibbãna, the ultimate happiness free from trouble of any kind at ãỉỉ. 

when the Lord Buddha was about to enter Parinibbăna, he entered samãdhi. He 
entered the first jhãna and went up stage by stage to the State of sannã-vedayita- 
nirodha samãpatti, and then returned step by step back to the íỉrst jhãna. Then he 
began at the íirst jhãna and went up to the íourth jhãna and attained Parinibbãna 
betvveen the rũpajhãnas and the arũpajhãnas. 

Because the Lord Buddha was able to do and experience the highest levels like 
this, all the Sãvakas persevered in following his example until they succeeded in 
becoming Arahants following the Lord Buddha. The Lord Buddha sought and íound 
Dhamma until he became enlightened. Then he continually taught the Dhamma 
to his followers until the day he entered Parinibbãna. All of us, thereíore, should 
faithfully take to heart that: Buddham Saranariì Gacchãmi— the Buddha is our ref- 
uge; Dhammam Saraụam Gacchãmi— the Dhamma is our reíuge; Sangham Saraụam 
Gacchãmi— the Sangha is our refuge. In our status as Buddhists, we do not whole- 
heartedly take anyone else as our refuge in the same way we do the Buddha, the 
Dhamma and the Sangha, which are most excellent and supreme. 

Q8 Wl: Is it true that the practice of vipassana (insight) does not attain jhana? 

A: The Lord Buddha entered jhãna samãpatti Ợhãna attainment). The Sãvakas strove 
to clean out the kilesas until they attained purity and became Arahants of four dif- 
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íerent kinds. The purity which they attained was essentially the same for all four 
types. As for the specific characteristics of their cittas— each had special qualities 
in accordance with his tendencies of character, like those who were praised for the 
quality in which they were the most skilled and capable. 

when the khandhas and citta had still not separated, they entered samãdhi 
samãpatti in whatever way suited their characters and skills, until they reached the 
end of their tim e.jhãna is the realm which gives the heart a rest; whereas vipassanã 
is the examination (contemplation) of natural phenomena ( sabhãva dhammà) so as 
to know the truth of them clearly, so as to let go of your attachment to them one 
aíter another, until you reach the end of the things that you should let go of. Then 
you reach purity and íreedom. 

As to the question whether vipassanã will lead t ojhãna or not, this is the concern 
of stupid people who speculate in their habitual ways of thought, but do not begin 
to do anything in connection with them. 

Q9 Wl: I do not understand what the characteristics of entering jhana are. 

A: Don’t be anxious about jhãna. Jhãna is just a by product of doing the practice, 
and you should not let it become an obsession. The aim of training yourself in or- 
der to cut away the kiỉesas so that they are got rid from the heart is the thing which 
you should be most interested in. 

Q10 M4: what is the meaning of dtta? 

A: The citta is vinnãna in the five khandhas. This is the “knov/ing” that arises when 
external thing contact and stimulate the eyes, ears, nose, tongue, body or heart 
(mind). when stimulation takes place, the citta knows it, and then it ceases—which 
is the story of arising (or birth) and ceasing (or dying). ultimately, the citta is your 
basic, íundamental “knovving”. The citta is constantly creating the conditions for 
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becoming and birth, so it’s always being reborn, dependent upon those things 
which are infused into the citta. 


Qll M4: Are the citta and wisdom the same thing? 

A:The citta and wisdom are different, but they are related to each other. There is a 
way, however, in which they can be one, and those who practise should be able to 
know this in a natural way for themselves while they are practising. 

Goingby general principles, mindíulness and wisdom are mental factors that can 
arise and cease in the same way as all phenomena. Thereíore, to say that they are 
one and the same as the heart is not proper. On the other hand, they are íactors 
of the path (magga)—or tools for curing the kiỉesas so as to attain purity of heart. 

0,12 W2: May we ask if we could sít in samãdhi together withyou for a long time? 

A: For those who have already done a lot of practice, sitting in samãdhi for a long 
time is not a problem. But you cannot expect those who have just begun to learn to 
sít for a long time. For that reason, people must decide on the amount of time for 
sitting that is appropriate to their ability. 

As for sitting together in a group, this will probably depend on circumstances. 
But the important thing is, you should sít according to your own temperament; 
whether this will be for a long time or not should be up to you. 

013 M5: How does anatta differ from going to be born again? 

A: Attã and anattã are dhammas that are paired off together until the ultimate limit 
of the mundane relative world (sammuti)— until the citta is free from the kilesas and 
has become a special citta. Attã and anattã then disappear of themselves and there 
is no need to drive either of them out, for there is just the entirely pure citta, which 
is eka-citta, ekadhamma— no íurther duality with anything. 
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The word anattã is a factor of the Ti-ỉakkhana. Those who aim for purity, íreedom 
and Nibbãna should contemplate anicca, dukkha and anattã until they see and un- 
derstand all three Ti-lakkhana clearly. Then it may be said that the citta has “gone 
well free”. Nibbãna, however, is not anattã. How canyou force it to be anattã, which 
is one of the Ti-ỉakkhana, and thereíore part of the path for getting to Nibbãna ? 



Eight Meeting 

Monday,June 17 th , 1974 


Ajaan Mahã Boowa ga ve the following talk: 

when the citta is calm it also wants to sleep, which is strange. In other words, 
when the citta is calm it is contented, and when it is not calm it is not contented. 
when thinking far and wide it is not contented and does not want to sleep, but as 
soon as the citta begins to get calmer and calmer ít wants to sleep, which means 
that it gets increased happiness. A short while ago I was sitting developing calm 
and also felt that I would like to sleep, but I did not let it go as far as sleep because 
sleep puts not only the citta, but also the body into a State of rest. 

while listening to a Dhamma talk (desanã), you become absorbed in listening to 
the Dhamma. The citta is attending to the sound of the Dhamma talk, which is its 
only object of attention. The citta gradually becomes more and more calm, causing 
it to become drowsy and go into a dreamy doze. Some people blame themselves, 
saying: “How is this? when I am alone or talking with my íriends I don’t feel sleepy. 
So why is it that when I listen to a Dhamma talk I want to sleep, and I sít nodding 
out of control. From where does this Mãra come?” 
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what is this about Mãra?ỉ The citta has never experienced happiness and content- 
ment, but as soon as it receives the “flow of Dhamma”, lulling it into happiness, 
calm and contentment, it just wants to go to sleep. From where does Mãra come? 
In truth, the owner (of this citta ) is the Mãra that disturbs the citta all day and night 
vvithout allovving any peace and contentment to arise, until the citta cannot sleep 
because it is not calm. But we don’t understand the reason for this. As soon as we 
listen to the teacher giving a Dhamma talk, the citta grows calm and thus wants to 
sleep. We then says that it is Mãraì Truly it is not Mãra, for we all tend to feel sleepy 
as soon as we become contented. 

This means that the result of the stage where the citta is sufficiently contented is 
a tendency to want to sleep. This happens at the first stage of the training. 

lf the citta has a íoundation of calm, then it has work to do while listening to 
a Dhamma talk. The nature of that work will depend on the íoundation or basic 
level of the citta. Then we will not be drowsy. lf we have been doing samãdhi, then 
we will be engrossed in samãdhi. when we are at the level of wisdom, we will be- 
come engrossed in contemplation while the teacher is giving the Dhamma talk. 
Our hearts will tend to follow and become enraptured by the object of attention 
of Dhamma. It is as though the teacher helps to clear the way so that one can fol- 
low in his footsteps, step by step. This indicates that one has got to the stage of 
vipassanã— which means contemplation—and the citta is engrossed in following the 
object of contemplation, so there’s no drowsiness. 

This shows how drowsiness occurs when one begins to do meditation practice. 
In other words, the citta does not normally want to drop into a State of calm, but 
as soon as ít begins to feel calm, the calm makes ít want to lie down and sleep— 
because calm is contentment. 

In evaluating or proving a religion, and most especially Buddhism—which is the 
teaching of the Buddha—the evaluation should be done with one’s own heart. In 
what way did the Lord teach? Take up the Lord’s method and practise it, or take up 
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the method which the Lord taught and put it into the practice for the sake of your 
own heart—in other words, practise to develop your heart. lf your heart follows 
the way that the Lord taught, what sort of results will you get? You will gradually 
come to know the truth for yourself. Then the proof of the Buddha’s teaching on 
Dhamma will appear in your own heart, showing you which things are good and 
true and which are false. 

You will come to know this gradually by taking the principles of the teaching as 
a means of pointing out the truth and íalsehood which is in your own heart—for 
they are not to be íound anywhere else except in your own heart. 

Generally we do not know that our hearts contain false things, nor do we know 
from where or from what the íalsehood comes. when we do not know this, we 
think that we are good and clever—more clever than any teaching, more clever 
than Buddhism, more clever than the Buddha, more clever than any teacher who 
íounded a religion to teach the world. We assume this, even though it is an ex- 
tremely stupid opinion. In fact, it is our extreme stupidity that makes us think we 
are supremely clever. 

when we have taken up the principles of Buddhism and put them into practice 
to test and see to what extent they are actually true, then we will be able to know 
the truth about the principles of Dhamma which the Lord taught. 

In the beginning, we are not able to do this effectively. So we start by taking it in 
brief, or by taking up a short, easy method, such as the Lord’s teaching of bhãvanã 
(meditation). How do we focus our attention so that it may be called bhãvanã ? 

In the principles that are taught in Buddhism, there are various diííerent meth- 
ods to suit the abilities of those who practise so that they may attain a calm and 
peaceíul heart—which is the result that comes from practice. For example, íocus- 
ing your attention on your breathing (ãnãpãnasatí). In doing this, you should con- 
tinually feel the breath as it enters and leaves. Don’t let your attention slip and 
wander away! And don’t let go of the citta and send it away to other things! Just 
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develop understanding and knovving of the breath—this is one method of knowing 
about the truth and íalsehood of one’s own heart. 

when your heart becomes calm, you will see the íalsehood of your heart; and at 
the same time, you will also see the truth that is in it. In addition, you will see the 
íaults of the restless, distracted vvandering of the heart, which causes you to be 
agitated and unhappy. At the same time, you will also see the merit and virtue of a 
calm, cool heart, which brings you happiness while the heart is calm. This is called 
inwardly seeing both the wrong and the right at the same time. 

One who has determined to practise truly is bound to see in this way, because 
the principles of Buddhism guarantee that the causes are correct and accurate, and 
that the results are satisíying, following the experience of the Lord Buddha. 

Here is a method you can try out in relation to the citta in order to see results 
Corning steadily from your practice. Try to have mindfulness ( sati ) and clear self- 
awareness ( sampajanna ) to be aware of yourselí at all times. This is a way to be 
careíul and watchful of the citta, only letting it know what is within the field that 
you have established, so that it has a limited boundary to its knowing. Don’t allow 
it to know in a scattered and aimless way v/ithout any limit or boundary, which is 
the way that nearly everybody in the world acts. Knowledge and understanding of 
this sort is not the type of knovvledge and understanding that goes tovvards that 
level which gives rise to happiness and contentment, enabling causes and results 
to be seen. You must thereíore have a limited field in doing the practice for the 
development of the citta by holding to the principles of Dhamma, which are the 
principles of Buddhism and the right way for the citta to go. They will guide the 
citta along those paths which are taught in Buddhism—which is the way that al- 
ways leads in the right direction. 

lfyou use one of the parikamma words (Buddho, Dhammo or Sangho) to establish 
mindíulness in the citta, your attention must be kept íirmly on that parikamma 
word. lf the mind slips away to think about all sorts of things, you should try to un- 
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derstand what has happened, and use various techniques, such as rapidly repeat- 
ing the parikamma word, to bring your attention back again. whatever technique 
or method that enables your heart to gain peace and calm, and to arouse various 
skilíul means internally, may be considered to be a right method of training your- 
self. lf the citta becomes calm, then concerns about time and place do not enter and 
make contact with the citta. There is just knowing and dwelling alone, and this is 
happiness (sukha). whether you sit for a long time or not, nothing comes to cause 
disturbances. wherever you sít and for however long, nothing comes into rela- 
tionship with the citta as long as the citta does not go out and get entangled with 
things—and as long as it has Dhamma as the object of attention ( ãrammana ). This 
is a State of calm that dwells alone, and there is “self-knowing” right there at that 
time. This is called “knowing” by way of meditation (bhãvanấ)—o r “knowing” by 
means of guarding the citta. There is a boundary to knovving and understanding in 
this way. This is the initial method for progressing in meditation. 

However longyou go on doing the practice, you should not abandon the method 
that you have been in the habit of using. Instead you should hold on to it as a 
íoundation. Thus, for example, ifyou are using ãnãpãnasati, you take the breath as 
the íoundation of your practice. The skill of the citta that has done the breathing 
practice constantly for a long time, and has attained calm often, will know things 
at a speed which is very different from normal consciousness. In a moment it will 
pass on to a level of subtlety where the breath disappears and goes utterly quiet, 
and you will not know where the breath has gone. This indicates the level of skill- 
íulness of the citta. It’s like someone who learns to write the word “you”. To begin 
with, he must think of the íỉrst letter, then the second, and so on until it is íỉnished. 
But after learning for a while, the letters, the sounds, the vowels and consonants 
all arise together. Skillfulness of the citta, whether in samãdhi or in wisdom, is simi- 
lar to this—and the Lord called it jhãna. 
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The four jhãnas— first (pathama) jhãna, second (dutiya) jhãna, third (tatiyà) jhãna 
and íourth (catuttha) jhãna are the rũpajhãnas. Beyond them are the four arũpa 
jhãna, altogether making the 8 attainments ( samãpatti ), plus sannã-vedayitta- 
nirodha, which is the quelling of sannã (memory) and vedanã (íeeling). But these 
samãpatti are dhammas that are special or are connected with the characteristic 
abilities ( nissaya vãsanấ) of those who are inclined to go this way, so they will occur 
spontaneously. But these are not dhammas that are necessary to the Path ( magga ) 
or the Fruition ( phala ), in which there is the getting rid of kilesas and reaching the 
levels and States of purity of heart leading to Arahantship. In any case, the person 
who is skilled in jhãna is similar to the person who is skilled in writing, and that 
is all. Because of the speed of the citta, that person can immediately reach the 
íỉrst jhãna, the second jhãna and so on. But the characteristics of a citta that easily 
changes its State like this means that it does not move up step by step through each 
successive stage like a person walking up stairs. Hovvever able we are at going up 
stairs, we do not jump several steps at a time, but go up one by one. But the special 
skill of the citta inclined to attain jhãna is such that in one moment it can reach its 
intended goal with extreme rapidity. Nothing is faster than the citta, and this type 
of citta is the fastest. And the more it becomes skilled in these functions, the faster 
it becomes, beyond the imagination of anyone who has not seen the power of the 
citta that is used to knowing and seeing various things in the practice of Dhamma. 

Samãdhi is similar for such a person. Once the heart has become accustomed to 
being calmed by his own skill, there is no need for him to find a parikamma word 
to fix his attention and íorce the citta to remain still so as to make it enter a State 
of calm. As soon as the cittàs activity is limited by means of mindíulness, it imme- 
diately becomes fully calmed. Within just half a second it attains calm and reaches 
a State of tranquility. Nothing hinders ít as it drops to the level of samãdhi. This is 
what is meant by one who has skill in samãdhi. As soon as that person fixes his at- 
tention for just one moment, the citta goes entirely through (into samãdhí)— just as 
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one can write the word “you” and immediately read it vvithout any need to grope 
and think or search for the vowels and consonants, spending a lot of time as we 
had to in the beginning. 

In speaking of the levels of samãdhi, when you are skilled, it is as described above. 
But please do not assume that you are skilled, for this is a kind of speculation that 
can easily deceive you, wasting a lot of time and preventing you from seeing the 
results in the way that you ought to. whether you are skilled or not, simply train 
yourself in that method that you normally use. This is an important principle, 
which also applies when learning how to write. We write a single letter over and 
over again until we are skilled at doing it. There is no need to anticípate the way to 
write all the other letters, for in due time, skill at them will grow of itself as we go 
on practising. The method of training the heart is like this, for skill will arise and 
grow naturally as we train ourselves. 

Pannã is wisdom of the citta. Thinking and (mentally) putting things together by 
contemplating using reason based on Dhamma is called panríã by the Lord Buddha. 
In other words, wisdom means careíully examining, contemplating, investigating 
the elements ( dhãtu ), the khandhas, and the changes of nature ( sabhãva ) both exter- 
nally and internally that are going on all the time everywhere. For when one has 
the mindíulness and wisdom needed to fix one’s attention anywhere, the whole of 
it will be Dhamma. 

All these íactors are like grindstones for sharpening wisdom continually. In eve- 
ry position and posture one will see these natural things ( sabhãva ) displaying their 
characteristics, which are known by way of wisdom all the time. So Dhamma is to 
be found everywhere. It is not íound just when you sít doing meditation or when 
you are vvalking carìkama, for it is there at all times, so you need only make the ef- 
fort to see it in all situations. 

The nature of wisdom practice is vast and very strange. To do what is truly ap- 
propriate, the teacher should explain to those who have a need to hear it only that 
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particular aspect of wisdom they are dealing with at the time. This is the most 
suitable way to teach wisdom. Apart from that, he may explain enough to be a step 
or a pathway so that those who are beginning to train themselves in investigation 
may follow it, as in the explanation which has just been given. 

The citta can be trained, but the characteristics of the citta are things which can 
go on altering and changing step by step. From being gross, they can improve 
and become reíined, depending on you who are the owner of them, and the way 
in which you direct them to go. Thus, for example, we have trained ourselves in 
the moral precepts (sĩla dhamma) and we are at present training in meditation for 
samãdhi (samãdhi bhãvanã), which is the training of the citta which raises it up to a 
higher level. 

when we consider the processes of the citta, then thinking of everything from 
the point of view of reason and morality is a way to make us act so that we rise 
higher—but there will also be things within ourselves which we will have to get 
rid of. In other words, there are both those things that we see to be bad which we 
should get rid of, and those things that we see to be right which we should prac- 
tise and develop more and more. This may be called the practice or the training of 
the citta for the purpose of attaining the level of understanding where causes and 
results steadily go higher. 

Conversely, if the citta deteriorates, knowledge and understanding change and 
become steadily lower and lower. But if the citta reaches complete purity, neither 
deterioration nor development take place, because the conditions that bring about 
deterioration and development have then disappeared from the heart. There re- 
mains only complete purity—the heart is Dhamma and Dhamma is the heart. The 
heart and Dhamma are one and the same. From then on, no more changing and 
altering occurs. You have come to the end of the practice of brahmacãriya for at- 
taining the highest levels of Dhamma, and has completed the task of getting rid of 
all the kilesas. 
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when you have íinished the task of getting rid of the kilesas by fully develop- 
ing Dhamma, what else is there to get rid of? There is nothing else there, because 
everything has been got rid of already. And there is nothing more you can do to 
develop higher than this because you has reached the highest already. As for de- 
terioration, there is no basis for this to happen because you have reached akuppa 
dhamma— unshakable Dhamma—so there is no way for the citta to deteriorate. The 
work which ought to be done, which is that of “getting rid of ’ and “developing”, 
has already been done to completion. This level of the citta has nothing mundane 
(sammuti ) entering and hiding in it—no time, no place, no past or íuture in rela- 
tion to the present, such as, “now it is like this, in the future what will it be like?” 
This sort of time íactor does not arise in the pure citta. “This life is like this, next 
life will be like that”—does not occur in it—because the past and future have come 
together to exist in the present, having become pure ( parisuddhi ) in the heart. Past 
and íuture, which used to be associated with the heart, thus have no meaning at 
all, because the heart is devoid of the kind of meaning that would lead it into all 
sorts of delusions. lf we called this the ultimate citta and the ultimate limit of the 
path along which the citta goes, it would not be wrong. 

Everything that I have said here comes directly from the principles of practice, 
which are the results that come from the practice of the Dhamma. These princi- 
ples follow the religion of the Buddha, which is the right path to follow, and one in 
which all Buddhists can be coníident. There is no reason to doubt that the Dhamma 
of the Lord Buddha has anything in it that might cause the world to be disrupted. 
Following the Dhamma cannot lead us to disappointment or to loss of íaith. where 
in all the 84,000 Dhammakkhandhas could we find cause for this? Nowhere! There- 
fore, there are no problems for those who practise Dhamma properly. 

The only question that remains is: Etow do we practise so as to progress in accord- 
ance with the principles of the Dhamma of the Lord Buddha? Dhamma is called the 
svãkkhata dhamma (rightly-taught Dhamma). It is also niyyãnika dhamma, because it 
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steadily leads those who practise rightly to íreedom from obstacles that obstruct 
the heart, until íinally they penetrate through and reach vimutti, or ultimate free- 
dom. Then there is nothing left remaining in the heart. This is the ultimate and 
final result that comes from the practice of the Dhamma of Buddhism. 

when one has reached this level, the heart and the religion are one and the 
same. The sãsana and the heart cannot then find fault with each other. The heart 
is then genuine, the sãsana is also genuine, each being respectively true. when the 
Lord Buddha said: “Whoever sees the Dhamma sees the Tathãgata", he meant this 
Dhamma. The Tathãgata, in this case, is not the bodily form of the Buddha. The 
Buddha’s bodily form is one aspect of the Tathãgata. It reíers to the bodily form of 
the Lord Buddha, which is of the same nature as our own bodies. In other words, 
someone who had seen the Lord Buddha and had saluted, paid homage and done 
pũja to the Lord, could say that he had seen the Tathãgata with his eyes. This is 
considered to be seeing one kind of Tathãgata. 

Another way of seeing the Tathãgata is when someone recollects the Lord 
Buddha, the Dhamma and the Sangha with faith and belieí until he reaches 
Dhamma; in which case, he has also reached the Lord Buddha. Yet another way 
is when someone attains, stage by stage, the levels of Sotãpanna, Sakãdãgãmĩ or 
Anãgãmĩ. This may be called seeing the Tathãgata step by step until the final stage 
is reached. 

The true Tathãgata is purity of Dhamma and purity of heart, meaning that 
Dhamma and the heart are one and the same so that no way can be íound to 
separate them. VVherever the heart is, there the Dhamma is, and wherever the 
Dhamma is, there the Tathãgata is. Then it canbe rightly said that: “VVhoever sees the 
Dhamma sees the Tathãgata”. Seeing in the way of practice is like this—in other 
words, experiencing Dhamma at the level of purity of heart following the example 
of Lord Buddha is called seeing Dhamma, or seeing the Tathãgata, consummately. 
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Then one has no doubts whether the Parinibbãna of the Lord Buddha was 2500 
plus years ago, or many aeons ago, because all this is a matter of relative conven- 
tion ( sammuti ), which is the same as the conventions of the world everywhere. 
Thus the texts have recorded the places where the Lord was at different times to 
act as signposts indicating the times and locations of the Lord’s activities for the 
benefit of faithful Buddhists who wish to pay homage to the Lord by doing pũja on 
anniversaries of certain auspicious occasions. 

But as far as the complete purity of heart of the true Tathãgata is concerned, 
there is no time and place associated with it at all. For the Arahant whose heart is 
entirely pure, wherever he may be, it is the same as if he were in the presence of 
the Lord Buddha, the Dhamma and the Sangha all the time— akãliko— eternally. 

Therefore, please practise these Buddhist teachings so that they develop inyour 
hearts. Then you will not be vvithout the Lord as your Teacher wherever you go. 
This is similar to being in the presence of the Buddha, the Dhamma and the Sangha 
at all times until you reach vimutti— freedom within your citta. Then you will know 
for sure who the Master really is without having any doubts. 

This explanation of Dhamma is, I think, sufficient, so I will end here. 


Questions and Answers 


Ajaan Mahã Boovva: when you try to remember what you are hearing while lis- 
tening to an explanation of Dhamma, the citta will not gain real value from listen- 
ing. lf you want the citta to get value from listening to Dhamma, then let the citta 
follow along with the discourse while contemplating it at the same time. In that 
way, you should be able to rid yourselí of some of the kiỉesas while listening. which 
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kilesas they are will depend on what happens during the talk. But, by practicing in 
this way, you may not be able to remember what the teacher talked about. 

when listening to a Dhamma talk in the manner of those who practise, one is 
usually less interested in remembering what is said, and more interested in look- 
ing at the citta and the Dhamma that the teacher is explaining at that time in order 
to get value from listening. For instance, the citta may gain calm; or wisdom may 
arise and get rid of certain kinds of kilesas. 

Ol W1 : The Lord Buddha was very subtle and when he used words they had defi- 
nite meaning. why then did he sometimes talk of citta and sometimes of mano ? 

A: Citta and mano, together with vinnãna, are synonymous with each other, so they 
can be used in place of each other. why do we have several words derived from the 
one word “eat”—as in “eat,” “eating,” “eaten”? The words citta and mano are like 
this. They are used as required to suit the occasion. 

0,2 W2 : The citta is not vinnana khandha, so surely it is not the same as any vinnana ? 

A: Mano vinnãna equals patisandhi vinnãna, which goes to birth in various realms of 
existence ( bhava). 

The teaching of the Lord Buddha is said to be composed of 84,000 dhamma 
khandhas, which are only a íraction of the whole teaching, since the Lord Buddha 
actually summarised the teaching to make it suitable to the capacity of beings in 
the world. 

As people do meditation, knovvledge branches out more and more so that when 
those who are practising speak together, they can gain a lot more knovvledge from 
each other. But for those who have yet to gain results from practice, hovvever it is 
explained it is not likely to be of much use. 
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The Lord Buddha had experienced more Dhamma than his disciples, so when the 
Sãvakas approached him to ask about knowledge, saying that they had come across 
this experience or that experience, the Lord knew all about it already and could 
ansvver immediately. Although the experiences that happen to each person are 
different, someone who has already had such experiences will understand and can 
therefore guide them on the way along which he has already gone. 

Q3 W3: Jhãna is not wanted for developing wisdom (pannẩ)— how is this? 

A: Concerning jhãna, ifyou don’t have character tendencies suitable for it, there is 
no need to try to attain it. Only if jhãna arises naturally should you use it. Someone 
who is not circumspect will aim to attain jhãna much more than the path ( magga ), 
íruition ( phala ), and Nibbãna. In fact ,jhãna is a small matter compared with sĩỉa, 
samãdhi and pannã, which are the tools to cure all the kiỉesas. This is like our own 
native language, which we all know even though we never íormally learnt it, nor 
took exams in it, nor gained any degrees in it. We do not need any degrees to com- 
municate with each other because just knowing our native language is enough for 
us to speak with each other. 

Jhãna means to “concentrate intently”. For instance, if you repeat “Buddho, 
Buddho, Buddho” with intense concentration, you can attain jhãna.jhãna is a natu- 
ral principle, but it is not essential for developing wisdom, though it may be an 
aid. when contemplating form ( rũpa ), vitakka is used—which is a factor oỉjhãna. 
lf this contemplation is done in a natural way, you who practise can experience 
jhãna your temperament is suited to it, though ít may not go in the way that it is 
usually explained. Jhãna interests us Buddhists a great deal even though we have 
hardly experienced any genuine results ofj hãna— but we tend to talk extravagant- 
ly enough about it to be annoying! 



104 


Ajaan Mahã Boowa in London 


Q4 W4: Please tell me how to develop calm ( samatha ). 

A: The training to make the citta quiet is samatha, or calm. Contemplation and 
analysis that branches out step by step, giving rise to understanding, is wisdom. 

Q5 W2: Samadhi and vipassana are two different ways to meditate, are they not? 
Some people say that we should practise the way of samatha, others that we must 
practise the way of vipassanã. But can we alternate between the two? 

A: when you desire calm, you practises samatha. when you contemplate with wis- 
dom so as to arouse methods of analysis by examining both externally and inter- 
nally, it is called vipassanã. 

0,6 W2: I feel that it is more difficult to develop wisdom ( pannã ) than calm 
( samatha ). 

A: when you do samãdhi, you aim for calm; when you do vipassanã, you aim for see- 
ing truly with wisdom. You should do them at different times and you should not 
mix them together. There are many kinds of work done in the world; some easy, 
some diổìcult. It is necessary for some people to do work that is difficult. lf those 
people are aíraid of difficulties, they will not be able to accomplish anything. So 
when the time comes to work, you should truly work hard and persevere at it until 
you see the fruit of that work. lf you do this, you will have the means to accomplish 
the correct results both in samãdhi and vipassanã —it is not beyond one’s ability. 

07 W2 : How can we develop our Outlook so as to make us not aíraid of difficulties? 

A: By the training to develop wisdom. when should you do it? You may do it any- 
time, anywhere. Train yourself to think, to consider careíully, to meditate, to “use 
your head”. Analyse the elements ( dhãtu ) and khandhas from the outside going in- 
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ward. Analyse those elements and khandhas that are inside of you, bringing them 
up for comparison with external things until you see with wisdom that they both 
have the same characteristics. lf you have already entered the level of vipassanã, 
you will know for yourself extensively, and this will go on increasing. lf you are 
simply aíraid of difficulties, you will meet nothing but the difficulties that are 
there in your heart. Then they will always be an obstacle to your work, so that you 
never have an opportunity to do that work. This fear of difficulties is a very impor- 
tant kilesa indeed! Trying hard with persistence to oppose difficulty and hardship 
is the Path ( magga ). It is the tool for curing every kind oỉkilesa, so you should take 
interest in it. 

Q8 W2: In two or three days time I will enter a training course for teachers in 
order to learn how to teach religion to children. How can I help children to have a 
broad understanding of religion? 

A: There is no obstacle in teaching others that is greater than the obstacle of teach- 
ing yourselí. Let us understand that beíore teaching others. In teaching religion, 
you are only able to teach others to the extent that you yourself understand the 
religion. To understand religion by way of the texts is easy, but to understand it 
truly with your heart is difficult, both for yourselí and for others. Therefore, it is 
truly very important to practise the religion íỉrst in order to understand it. 

Q?W5: when one has determined to listen to a talk but cannot remember it after- 
wards—would you say something about this? 

A: when you can remember what was said, what value do you get from it? One may 
answer that One gets the instructions on how to practice. But truly speaking, noth- 
ing is lost in being unable to remember. Furthermore, it can bring you valuable 
results in a different way, for the heart gains calm at the time of listening because 
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there is no anxiety about remembering. You will be able to remember the Dhamma 
retained within the heart, meaning that what was heard and understood made a 
deep impression and resulted in happiness of heart while you were listening. It is 
comparable to a child eating food. The child need not know from where the food 
comes, or how it was processed. while he is eating, he gets the satisíying taste of 
it. He takes the food which provides nourishment for his body, keeping it fit and 
well, and that is sufficient. 

There is no need to memorise everything while listening, but you should calm 
the heart and keep it íocused inside. Do not send it outside at that time. The citta 
will receive knovvledge by continually following the Dhamma which is being ex- 
plained. Then the results of calm and peace will arise. Or various ways and means 
will come to mind as you listen. This is what is meant by making gains from listen- 
ing in the way of practice. 

0,10 W5: You say nothing is lost if we don’t remember. This gives me a lot of hope. 

A: Taking notes and remembering names and words while listening is of no value 
at aỉỉ. All you get then is the names of Dhamma and of the kiỉesas, but the kiỉesas 
diminish neither in strength nor in numbers. when you listen vvithout remember- 
ing but, at the same time, you follow the discourse with understanding, you will 
probably succeed in getting rid of kilesas as you listen. So, even though you cannot 
remember what was said, you will get successíul results in the way of practice. 
while listening with mindfulness íirmly established within your heart and not 
sending it out externally, not even to the person who is explaining at that mo- 
ment, the “knovving” inside is limited to yourselí. Because of that, you are likely to 
be able to understand the Dhamma that is being explained better than if you were 
to send your avvareness out to receive it. Good results will then appear steadily in 
the heart. They will be able reduce and get rid of kilesas bit by bit every time that 
you listen, until you are able to go beyond them, as happened in the time of the 
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Buddha when many attained both magga and phaỉa while listening to the Buddha. 
Thereíore, listening to Dhamma is an aspect of practice that is much more impor- 
tant than doing the practice on your own, and those who practise have been very 
interested in it ever since those days. 



Ninth Meeting 

Tuesday,June 18 th , 1974 


I WILL BEGIN BY explaining Dhamma as I have done beíore. Afterwards, those who 
have questions that they want to ask will be able to do so. 

Concerning listening to Dhamma: yesterday a question was raised about the abil- 
ity to remember what is discussed, and what its value is if you cannot remember. 

while listening to a Dhamma talk, those who practise understand what is being 
explained while they are listening. But now the teacher speaks a different lan- 
guage, soyou who listen are unable to understand what he is explaining. But ifyour 
citta stays just in íront—in other words, the determination to listen at this time has 
been made—this, together with the flow of Dhamma that is being explained, goes 
inward and makes an impression within the citta. This will make the heart aware 
of the impact of the sound and it will at least become calm and cool. This occurs 
because the sound is an object of attention ( ãrammana ) which can cause the citta to 
stay in the present moment. 

As for those who listen and understand the language all the time while Dhamma 
explanations are being given, they have something which they can know clearly 
while listening. Then the citta becomes engrossed in that aspect of Dhamma which 
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the teacher is explaining. when explaining Dhamma, the teacher must speak about 
things which are there within us also, which are things to be íound everywhere in 
the world. In other words, the things which the teacher of Dhamma talks about, 
and which Buddhism teaches, concern things that inherently exist within beings 
everywhere. You should also be able to know those things, and to understand how 
they are present within yourselh The Lord Buddha also gave instructions about 
these things, so those who listened to him gradually gained understanding of the 
truths in the Dhamma that he taught. 

lf your citta is paying close attention to the Dhamma that is being taught, your 
heart will gradually become calm and cool. while listening you will not think 
about going to other places, or about any objects of attachment. Then your heart 
can drop into a State of calm, undisturbed and contented, so that you íorget the 
time and your tiredness and stiííness, and everything else. 

lf your citta has a strong inclination to go the way of investigation, which the 
Lord called vipassanã or pannã, the story is different. In that case, while Dhamma is 
being explained the citta will keep moving and following continuously, like walk- 
ing behind and following in the íootsteps of the teacher, who is going ahead. Each 
time he raises a foot, you step in the íootprint after him, step by step. In other 
words, the teacher clears the way so that you may know and understand while lis- 
tening. when you know, understand and contemplate following the teacher, you 
become engrossed and absorbed in examining the kiỉesas and ãsavas while you are 
listening. It is for just this reason that at the time of the Lord Buddha, when the 
Sãvakas listened to the Lord revealing Dhamma, many attained magga, phala and 
Nibbãna. 

Sometimes the citta advances up to a certain point and then, when it listens again 
in the future, the citta goes higher—and so on each time going up step by step until 
it reaches the highest point of Dhamma, which is called “penetrating the highest 
Dhamma”, just by understanding while listening. 
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Not being interested in trying to remember while you are listening to 
Dhamma is of value in that you gain a calm and cool heart, you steadily gain a clear 
understanding, you gain happiness and contentment, and you gain various skil- 
ful methods. These are the good results which can be gained from listening. The 
same results cannot be gained from trying to remember, such as reciting Dhamma 
verses in various Suttas over and over again so as to memorise them. Listening to 
Dhamma as done by those who practise is thereíore held in high regard amongst 
them. 

I would like to tell you some things about Venerable Ajaan Mun, who was a teach- 
er ( ãcariya ) in the kammatthãna tradition, so that all of you may know a little about 
him. what was he most interested in teaching to those followers who went to be 
trained by him? He was more interested in pointing out the training in Dhamma 
to the Bhikkhus and Sãmaneras who went to learn with him than anything else. He 
would careíully watch the behaviour and conduct of the Bhikkhus and Samaneras 
under his care, for fear that they might go wrong and deviate from the principles 
of the Dhamma and Vinaya. But íirst he would emphasise the training and teach- 
ing to get the Bhikkhus and Samaneras to understand the “Dhamma of the present 
moment” ( paccupanna dhamma ) which is the focal point of the higher knowing and 
understanding right up to the highest Path and Fruition. 

lf there were only Bhikkhus and Samaneras present when he gave a talk on 
Dhamma, he would go on talking for at least two hours before íỉnishing. Some- 
times he talked for three or four hours, and occasionally for six hours. But it was 
strange how everyone who sat there listening was quiet, not making a sound—al- 
most as if there were no Bhikkhus and Sãmaneras there at all. There was only the 
sound of the Dhamma that he taught, step by step, Y/ithout breaking the sequence 
or missing out any steps until he íỉnished. 

Regardless of how many Bhikkhus and Samaneras were present, it was as though 
none were there because each was listening with interest and concentrated at- 
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tention. Each one of them was in a State of calm, the aim of their practice being to 
attain the truth and Dhamma so as to have a calm and cool heart. lf the citta steps 
in tovvards the realm of wisdom, which means being able to think and contemplate 
following the ãcariya, the citta then adjusts and adapts to his Dhamma all the time. 
Thus they became absorbed at two distinct levels: Firstly, at the level of calm. They 
became absorbed in the way of calm and in the Dhamma that lulls the citta into a 
calm contented State. Secondly, at the level of wisdom. They became engrossed 
in the Dhamma that causes the citta to steadily gain the way. Their interest in the 
Dhamma was such that they did not feel tired or stiff while listening to the teacher 
give a talk about matters of samãdhi and wisdom right through to the end. Matters 
of sĩla were not discussed because they were covered by the practical behaviour of 
each Bhikkhu who was present. 

Ajaan Mun talked mostly about the principles of samãdhi, wisdom and vimutti 
(treedom). On those days when he called a meeting and gave a talk, he was sure to 
go right through until he reached the subject of the Path, Fruition, and Nibbãna in 
the one talk without ever getting stuck or being diverted. This was due to his char- 
acter. He had great knowledge and ability in the field of practice, so he exhibited 
circumspection and great skill in the ways of practice. 

when our hearts have been continuously trained in the ways of Dhamma, we will 
have a “basis to hold on to”. The person whose heart has a “basis to hold on to” 
is, because of that, likely to live happily, while being contented in doing his duties 
and earning a living. He then lives happily and dies happily because he has a “basis 
to hold on to” within himselt, so he is not likely to be troubled and anxious. 

Dhamma is the “basis to hold on to” for the heart. Objects in the world are the 
“basis to hold on to”, or the dependent conditions, of the body—such as buildings, 
clothing, and various types of food, which are the supports that the body depends 
on to live. We must depend on these things because we have been born into this 
world with bodies that are composed of physical elements. So we must depend on 
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these things as a way of curing ills and maintaining the body continually until the 
end of our lives. 

As for the heart, it has Dhamma as its help, as the thing it depends on, as its 
guardian, and as its nourishment—for it is said that “Dhamma is the food of the 
heart”—or we might say that it is the ãrammana of the heart. But in regard to the 
word ãrammana, there are both good and evil ãrammana. lf the ãrammana is not 
good, it is a poison which inAames the heart, causing it to be troubled and anx- 
ious. lf the ãrammana is good, it makes the heart cool and happy. It then becomes 
embedded in the heart, which is what they call upanissaya, or vãsanã pãramĩ, which 
means “the continuous building up of what is good and right”. To whatever extent 
virtue has been developed, it will be embedded in the heart of that person until it 
becomes a strong nissaya vãsanã. when the heart changes and moves off to another 
place—another life (bhava) or another realm (bhũmí)— it must depend on the virtue 
that one has done and the amount of it that one has accumulated in one’s heart. 
This is what makes the heart go in a good direction and reach Sugati, a íavourable 
rebirth. 

The body has a graveyard with it at all times. wherever you go to live and set up 
home, that place becomes a graveyard for the body. Regardless of vvhether you live 
in the country, in the town, in the íorest, the hills, a cave, or on the bare ground, 
there is always a graveyard vvaiting there. Because the body has been born, so too 
is it bound to die. wherever it dies, that place is a graveyard. This is the way of the 
body. 

As for the citta, it has no graveyard because the heart does not die. Right here is 
a great and important principle, so please take note of this and remember it well, 
for this is an unchanging principle of truth in regard to ourselves. lf someone has 
rightly thought about and properly investigated matters of the citta and tried to 
practise in himselí all the virtues of Dhamma in the teachings, then his hopes and 
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expectations of being reborn in íavorable realms of existence will not be disap- 
pointed. The intended goal which he sets his heart on will be attained. 

This is like all of us who have come here to learn today. In other words, we come 
here to learn Dhamma so that it will go into the heart and be a “basis to hold on 
to”, so that the heart will depend on this Dhamma as its ruling principle. Because 
the heart is something that does not die, it is not destined for the graveyard unlike 
the physical elements—which are the body. 

The body breaks up and disappears, but the heart does not break up. It departs 
this body and goes into another body; upon leaving that body it goes on to another 
one. The citta goes higher or lower, up and down, because of those things within 
the citta that the Lord called vipãka, which arise from kamma—i.e., the actions that 
the citta itself does. 

The citta is the one who thinks and imagines things both good and evil; and the 
citta is the one who compels them to go out in the direction of speech or body, 
causing them to become actions of speech or body. Those actions which are done 
in the heart are called mano kamma; those done by way of speech are called vaci 
kamma; and those done by way of body are called kãya kamma. The word kamma 
means the doing of action, which can occur in body, speech or mind. This is im- 
portant, because kamma opens the way for the result of kamma to arise. Sukha and 
dukkha— which are the consequences of good and bad kamma— are bound to arise 
in such a way that they cannot be prevented. 

Mano kamma is action done by way of the mind, which in turn affects speech 
or bodily actions that may be either good, bad or neutral in nature. According 
to the principles of Buddhism, these actions are called kamma. when actions are 
done, the consequences of those actions— vipãka— must steadily go on being de- 
rived from them in the íuture. Hovvever, the consequences may arise more quickly 
or more slowly, depending on circumstances. It’s like the results of things that we 
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can see in the world—some arise in a short time, some arise after a while, and some 
take a long time beíore they appear—but in the end they are all just results. 

These moral consequences are what the Lord Buddha called vipãka, which we all 
have within our hearts. Although the heart created the causes for these results, 
we can only remember some of the causes—many we cannot. But ultimately, we 
íorget them all because we are making kamma all the time, in every realm and in 
every life, every day and every night, every month and every year. Who can pos- 
sibly remember all the kamma that he has done since the time he was born in this 
world? Or even that done days or months ago? Even today, we cannot remember 
some of the things that we have thought about. But thinking and doing of good or 
evil by way of body and speech take place without depending upon us being able to 
remember. They merely depend upon the act of doing them, and the good or bad 
results Corning from those actions are bound to become apparent all the time. This 
is an important principle. The Lord taught that we should always do good actions, 
so we should take this opportunity to develop something of value or cure whatever 
we see to be deíective in ourselves. This is not beyond our ability. 

Once we have gone beyond this life, it is uncertain what the next life will be like. 
The opportunity to do good actions and partake of their results may not be avail- 
able in the realms of the ghosts or the Devas. To be satisíied with being lazy in do- 
ing good in this life, and then expect to go and be energetic in the next life—in the 
world of ghosts or of Devas —this is a wrong way of understanding! 

All the men of great wisdom have taught us that the person who came to teach us 
was not stupid. His name was the Lord Buddha. He was the Supreme Teacher, the 
teacher of the three realms of existence, the one who truly understood and clearly 
saw every part and section of the Dhamma which he himself taught with certainty 
as being the truth. There is no false, changeable Dhamma hidden within his teach- 
ing. Thus the Lord called it svãkkhata dhamma, which means: “the Dhamma that the 
Lord Buddha has taught well”. The word “well” means “períectly and completely” 
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in all ways. Niyyãnika dhamma is the Dhamma which enables those who practise 
properly in accord with Dhamma to get free from dukkha progressively. There is no 
cause for doubt at all, for it is Dhamma that is unchanging and certain. 

Who can speak correctly and precisely every time like the Lord Buddha? Cer- 
tainly there has never been anyone else like him in the human world. To make a 
comparison, if the ordinary person speaks 100 words, he will speak at least 25 that 
are false, and only 75 that are true. lf he speaks for a long time, his false speech 
will probably increase until all his words become false. But the words of the Lord 
Buddha are never false because his heart is not false. The heart of the Lord is a pure 
heart; it knows truly and understands truly. That truth is derived from practising 
truly. when the Lord taught Dhamma, it came from the goodness and truth in his 
heart—so where could anything false be found? His is a Supreme Teaching. He is 
the World Teacher in whom all of us can have such implicit faith that we say: “The 
Lord Buddha and the religion of Dhamma that he taught are certainly not antago- 
nistic toward any of us”. The Lord Buddha, the Dhamma or the Sangha all possess 
supreme Dhamma-excellence that transcends the world. 

The teaching of the Lord, which is the íoundation of Buddhism, was given for 
the sake of the generations that followed after him. It was not given for the sake 
of the Lord Buddha, the Dhamma or any of the Sãvaka Sangha, all of whom had 
passed beyond dukkha already. But it was given just for us. The Lord was not lack- 
ing anything that might cause him to desire recompense from us as payment for 
his teaching. It was solely out of loving kindness and compassion that he gave the 
teaching to his followers so that they could take it as the direction for them to go. 

It is our job to practise following the teaching of the Lord. But we see that it is 
diííỉcult to do, so we feel unable to struggle following the way the Lord went. How 
then shall we live in this world so as to gain happiness, both bodily and mentally, 
which is appropriate to human beings who are clever in searching for happiness 
for themselves? This is a question that we should consider and ask ourselves at 
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those times when laziness and carelessness arise, so as to cure those íaults, which 
are like Mãra (the evil one) waiting to block our way forward. We can cure them by 
practising Dhamma, using our skill and cleverness in order to find a way to gain 
happiness and the fulfilment of our hopes. In that way, we will not be entirely ob- 
structed in every existence and every life, all the time every day like we are now. 
Today people’s hearts are so full of dukkha that they cannot find any way of gaining 
happiness. This is to be expected where there are so many people in the present 
world that there is almost no space on the earth left for them to live. still, there 
are people who are clever and sharp-witted enough to find a means of struggling 
through the difficulties to find peace of mind. 

How should we examine and contemplate? when we simply wait for quick and 
easy results, we cannot accomplish anything. The Buddha’s teaching is true and 
correct in every respect, but when we try to practise it accordingly, we see it as 
being difficult. We are looking for comíort, but where does comíort actually come 
from? We have been living in this world a long time, but have we ever found true 
comfort? We should question ourselves in this way; maybe it will start us thinking. 
lf comíort merely depended on our desires—wanting comíort, wanting ease and 
relaxation—we ought to be people with ease and relaxation since long ago, so we 
should not be shouldering a mass of dukkha like people everywhere in the world. 
But this does not accord with the image íormed in our minds, which symbolises 
what the heart wants—an image of ease and comíort created by the kiỉesas. The 
kilesas have been deceiving people in this way for a very long time, but people still 
do not see the harmíulness of their deception at all. On the contrary, they agree 
wholeheartedly with the kilesảs soothing suggestions, and allow themselves to be 
lulled to sleep. 

The main teachers in the round of samsãra are the kilesas themselves. Once they 
have taught people, people become addicted to them. So more and more people 
come until the kilesas cannot handle them all. People very much like their tricky 
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methods of teaching, never íeeling bored or satiated by the kiỉesas even though 
they have always led to dukkha and torment. 

The supreme teacher of íreedom from the round of samsãra is the Lord Buddha— 
the fìrst Venerable One—the first to know, and the first to train and teach. There 
is nobody who is his equal. But the kiỉesas do not accept this, so they continually 
obstruct Dhamma. Those beings who like the kilesas will generally be bored with 
Dhamma, so the Dhamma is thereíore unlikely to reach their hearts even if they 
listen and practise for a long time. lfyou have any doubts about this, please look at 
yourselves and you will be able to see this well enough without difficulty. 

So we must analyse ourselves. lf we are pupils who follow the teacher—our 
Supreme Teacher, the Buddha—then we must try to do good so as to wash away all 
things which are evil and bad. Fighting them is bound to be hard and difficult to 
some extent, but that is only normal. We must constantly think like this, which is 
better than having the kilesas of laziness and slothíulness come to be our teacher 
and then drag us into ways that are base and low, causing us to suffer dukkha and 
torment vvithout end. Only then will we be able to get free from dukkha. 

Now is our opportunity, so we should be organised and ready, for we are now 
complete in everything. Our bodies are in good health, and we know that we are 
human beings who have found Buddhism. This is an opportunity for us to develop 
virtue so that it goes down into the heart, enabling us to reach the goal that we 
want. Only the heart and Dhamma will be able to fulfil our hopes. We must try to 
add things that are good and right to the “balance sheet” of the heart. Apart from 
that, we cannot find anything that is certain, because the whole world of mundane 
conventions is impermanent ( anicca ). That includes our own bodies, which, like 
everything else we rely upon, will be destroyed and disappear time after time. We 
see this all the time—it happens everywhere. The Lord said that everything which 
surrounds us both externally and internally is anicca, dukkha and anattã. So we can- 
not trust anything except the development of virtue, which means training our- 
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selves to gain a steady accumulation of virtue in the way of Dhamma. This is an im- 
portant principle to follow if we want to bring our purpose steadily to completion. 

A heart with virtue always aims to go beyond this world. It wants to live happily; 
it does not want to remain in a mass of dukkha and torment. lf we talk about levels 
of existence—in other words, the heavens and the Brahma worlds—it is the heart 
that wants to go there. It does not want to go down to the hells at ãỉỉ. In fact, dukkha 
is something that the heart does not want to experience or come into contact with 
at all. So why does the world find it and experience it all the time? Because the 
kilesas and their deluding tricks, which are in command, are smarter and cleverer 
than all living beings. They are the teachers that teach beings, dragging them all 
down and submerging them in dukkha, even though they do not want to be sub- 
merged. 

Who are the primary teachers of the round of samsãra {vatta)— the ones that are 
the cleverest in the world novvadays? Just the kilesas, taúhã and ãsava. Apart from 
these, there are none more clever in the three realms of relativity ( sammuti ) where 
all beings dwell. And there is nothing that can extract and get rid of these kũesas 
apart from the svãkkhãta dhamma of the Lord Buddha. 

Whoever strives diligently to transcend dukkha by practising according to the 
Dhamma of the Lord, will have a way to pass beyond it. Those who are diligent in 
complaining about dukkha can complain as they please. But if we do not want to let 
the kilesas ridicule and mock us again and again, we should constantly try to under- 
stand ourselves. when we arrive at a time when we are cornered with no way out 
and we are truly up against it—a time that is critical for us—what will we do? We 
must consider that prospect and question ourselves well beíorehand. 

when it is cold, we see those things that make us warm as being important. when 
ít is hot, what are those things that will make us cool? whatever they are, we will 
consider them to be important at that time. when dukkha comes to us, what are 
those things which bring us sukha ? The other half of the pair that is linked to sukha 
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is virtue, and this is the means by which dukkha can be diminished and eventually 
eliminated. Virtue can eliminate dukkha in a positive manner without any shadow 
of doubt, because never, since time immemorial, have any of the kiỉesas been able 
to overpower the Dhamma. 

Now suppose a man falls into deep water and there is nothing to grasp or hold on 
to keep him from drowning. Even though he has been aíraid of ghosts since he was 
born, if a dead body were to float by him while he was drowning and desperate for 
something to hold on to, he would immediately grab hold of that corpse as it float- 
ed by in order to save his life. At the same time, he would íorget his long-standing 
fear of ghosts because his life would be much more important than his fear. This 
simile íllustrates the mentality of someone who reaches a critical juncture in his 
life where he feels cornered with no way out. 

The last moment at the end of your life is sure to be like this. At that critical 
juncture, the citta is bound to recall the virtue or the evil that you have done in 
that life. when we have no virtue adhering to us that is suííicient to give us some 
warmth of heart, then we are bound to recall the evil that we have done as the only 
alternative. Then anxiety and sorrow arise and pile up within the citta, causing 
the anxiety associated with dying to increase íurther and further until it becomes 
overvvhelming. lf we have done virtuous deeds, as soon as we think about that vir- 
tue, the citta immediately grasps onto it and goes quite calm. This is experienced 
much more so by those who have practised virtue constantly—they need not be in 
doubt. That virtue is a companion and a friend that we can trust our lives to more 
truly than anything in the world. 

We Buddhists should always understand about ourselves. which means that 
the heart is the one thing that matters. It can be understood from two points of 
view: íỉrstly, who is the teacher of the round of samsãra ?; and secondly, who is the 
teacher of íreedom from the round of samsãra ? Both of these I have just explained. 
Please do not íorget it! 
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Questions and Answers 


Ql Wl: when I practise samadhi, I am liable to go into “yogi sleep”, going deep 
into bhavarìga. Some people say this is good and some say that it’s not. Who is right 
in this? 

A: Please explain yogi sleep, and tell me what you feel about it. Aíter you have 
come out of it, what remains in your citta ? 

Wl: Nothing remains of it, but I feel more íresh and lively. 

A: One person says it is good, another says it is not good, but why do you go on 
believing them? You must know for yourselí whether it is good or not. Thereíore, 
it would not be right for me to say anything about this for fear that you may get 
attached to my words. The Dhamma presented here is at the beginning stage, so it 
has still not divided up and branched out enough so that the learner can gain value 
from it. So it is best to answer some questions and not to answer others. Ansv/ering 
everything fully can be a the citta. The person himselí should examine the results 
that come from his own citta. My explanations must depend on who it is that asks 
the question. The answers I give, whether ordinary, middling or high, will be ap- 
propriate to the level of attainment of that person. 

The nature of this question makes me think that the questioner’s basis of 
Dhamma is uncertain. Those who practise meditation must have gone through this 
stage. lf they have practised samãdhi until the citta drops down deep, they must 
know. lf they go to sleep in meditation and wake up knovving nothing, then there 
is only sleepiness all the time, so how can they know anything about the citta ? 
Samãdhi does not mean sleeping and knowing nothing. You must know speciíỉ- 
cally within yourself and not know anything else apart from yourselh On the other 
hand, if as soon as the citta is about to drop down into samãdhi, we do not let it drop 
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down but íorce it to work, we will never be able to build up a íirmness of the citta 
which accords with the teaching of samãdhi for the attainment of calm. So we have 
to find the proper balance between calm and alertness. 

0,2 W2:1 still do not understand about the heart and anattã. 

A: Do you understand attãl (The questioner replied, “Yes, I understand.”) Have 
you ever practised samãdhi ? (Yes) 

For the citta that has gained calm with any given object of attention ( ãrammana ), 
whatever method was used to do this may also be used to learn about attã or anattã 
accordingly. To begin with, hovvever, you should hold on to attã. Later on you will 
gradually withdraw your attachment to attã until you can completely get rid of it, 
because the citta is naturally complete in and of itselí. But the detached citta is not 
“self ’ or attã, which is a mundane convention (sammuti), for it is free ( vimutti ) and 
thereíore different. 


03 Ml: How should we act so as to do samadhi properly? In normal daily life we 
have work which we must do. Must we stop doing it so that we can practise con- 
stantly? 

A: lf the citta knows about its own development and its own deterioration, it can 
progress steadily as the opportunity presents itselí. But if it does not understand 
these things, then the citta becomes confused. Meditation depends upon the citta 
and the opportunity. lf you have a lot of work to do and meditation deteriorates, 
then you fail to gain the results which you should gain. In that case, we say that 
the citta deteriorates. But in truth the citta does not deteriorate, for ít is only the 
characteristics that indicate development or deterioration in the citta that are af- 
íected. The citta itself does not deteriorate. 
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Q4M2: what about “monkey practice”—which means seeing someone else doing 
something and then acting as if one is doing the same thing. what should one do 
to know whether our practice is true or not true? 

A: You yourselí will know that for yourselí. The answer is already inherent in your 
question. We ourselves are the Central theme, so there is no need to seize hold of 
an artiíỉcial shadow. 


Q5 M3: You said that when the citta constantly accumulates much virtue, it then 
goes to be born in a better place. I would like to know what is meant by “better.” 

A: The citta makes kamma, and the result of that kamma remains with the citta. It 
then sends the citta off so that it brings about what is appropriate to that result 
itself. The owner of that citta does not know about this and does not have any way 
to find out. But the Lord Buddha and the Sãvakas were able to know. 

Therefore there is a general delusion throughout the world regarding the nature 
of the citta and what it contains. lf we do the practice correctly, the citta will know 
itself. when the citta is skilled, mindfulness and wisdom are bound to become more 
and more subtle; then you will be able to know for yourself without having to 
ask anyone else. Nothing transcends the power of mindíulness and wisdom—and 
because all the kiỉesas are aíraid of mindfulness and wisdom, no kiỉesas of any sort 
can exceed the power of mindíulness and wisdom that have been trained to pro- 
íiciency. 

Q6M4: Is it difficult for the citta to return and become a human being, or not? 

A: You have been born as a human being—was that difficult? We do not know 
about ourselves because the citta has no strength. lf we have mindíulness then we 
will steadily come to know. I have previously explained that the khandhas have the 
nature to break up. At the moment when the khandhas are about to break up, the 
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citta turns about and becomes powerful. The amount of suffering we experience at 
the moment when the citta is about to part from the khandhas, will be an indication 
of whether the citta has mindíulness or not. 

Those who practise usually understand the ephemeral nature of the citta, for 
nothing is more subtle than the citta, and it cannot be measured. lf the citta has 
mindíulness and wisdom then we can follow it. This must depend on the mindíul- 
ness and wisdom which people have developed, and whether it is much or little 
accordingly. 

It is said that at the time when the Lord Buddha was about to enter Parinibbãna, 
he entered jhãna samãpatti and went up from the íỉrst jhãna until he reached sannã- 
vedạyita-nirodha. The Venerable Anuruddha Thera, who was very skilled in the 
ways of the citta, set his citta to follow the Lord Buddha in whichever jhãna the 
citta of the Lord Buddha entered. The Lord went up through the four rũpajhãnas, 
and then through the four arũpajhãnas, until he reached sannã-vedayita-nirodha. 
He rested there for a moment and then he withdrew back through the arũpajhãnas 
and the rũpajhãnas until he reached the State of citta of ordinary purity. Then he 
entered the first jhãna and went through to the íourth jhãna. Aíter that, the Lord 
entered Parinibbãna betvveen the rũpajhãnas and the arũpajhãnas. From then on it 
was beyond the ability of anybody to follow and know, because he had gone be- 
yond and was free from every kind of mundane convention ( sammuti ). 

while the Lord was entering the various jhãnas, the Venerable Anuruddha Thera 
sent the flow of his citta to follow the Lord without letting up. He knew by follow- 
ing the State of the Lord Buddha’s citta from stage to stage. when the other Sãvakas 
asked him: “Has the Lord entered Parinibbãna yet?” He answered: “Not yet”. He 
told them each time the Lord entered and left each successi vejhãna, so he was able 
to tell them what happened step by step until the moment when the Lord entered 
Parinibbãna. 
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why was he able to know, from moment to moment the progress of the Lord 
Buddha’s citta while he was entering and leaving each jhãna? This is very different 
from us who also have minds that receive and know various things up to a certain 
level? The knowledge and ability of the citta that has been fully trained is as differ- 
ent from the ordinary citta as the sky is from the earth. The citta which is filled with 
a heavy burden, as if a cesspit were weighing it down all the time, can in no way be 
compared with the citta that has become fully purified. 

clever people are thereíore likely to believe in those who have knowledge and 
ability above their own capacity and to accept them as teachers. Like the followers 
of the Buddha who believed the Lord to be a world teacher, and thus their refuge. 
This differs from stupid people who deludedly think that they are clever, until 
their cleverness leads them to breakdowns, destruction and ruin. Even then it is 
unlikely they will realise their own stupidity. There is a lot of this kind of clever- 
ness in the world of human beings—and it seems to be increasing at an unimagina- 
ble rate—until one íears that there will be no world for us to live in. 



Tenth Meeting 

Wednesdaỵ, June 19 th , 1974 


I WILL START WITH a talk about meditation. 

Meditation ( bhãvanã ) is the process of looking into and learning about the body, 
and examining the mind (città) in order to read its stories. The citta is writing vari- 
ous stories all the time, but we rarely ever read them. 

It is the character of the citta to like thinking and imagining in various ways, 
even though we are oíten unav/are of the good and bad thoughts we have at any 
particular time. This tendency will show itselí when we practise meditation as the 
citta struggles and moves about a lot so that it cannot remain still and contented. 
People’s minds usually think restlessly like this, which is a habit that is more dif- 
íỉcult to break and bring to a halt than anything else. Because the citta is such a 
subtle thing, it must rely on mindfulness and wisdom to bring it under control by 
supervising and looking after it. 

The more we examine what is right and wrong, good and bad, in ourselves, the 
more we are likely to find that there is no limit to the things which are íaulty. 
Thereíore, the principles of Buddhism teach us to contemplate so as to see what 
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is good and what is faulty in us. Sometimes we see things that are unpleasant and 
sometimes we see things that are pleasant. 

Because the teachings of Buddhism teach more about the heart than anything 
else, they are the best tools for doing this work. The only tools that are really able 
to match up to the ways of the heart are the principles of Dhamma; but it depends 
on us whether we will be able to suitably equip ourselves with those tools or not. 

Making things requires the use of tools. lf the craítsman is well-skilled, those 
things willbebeautiful anduseíul.Thisis equally true for a personsbody,speech 
and mind. The body is like a grovving tree, which may be either softwood or hard- 
wood. The thing that matters is that the craítsman takes it and changes it into 
something useíul, such as a table or chair, depending on what is wanted. when it 
is íinished, it will have become something beautiíul and useful, according to the 
type of wood and the ability of the craítsman. Similarly, when the body, speech 
and mind have been altered and corrected in accordance with the principles of 
Dhamma by putting forward our utmost effort with full commitment, they will 
become our treasures, having more value than all other things. This is because the 
value of people depends on their virtue; unlike animals, which are valued for their 
flesh and their hides. 

Since people consider the value of animals to be in their flesh, their hides and 
other parts of their bodies, when animals die nobody is distressed. But this is not 
the case with people, for they must have good and seemly behaviour to give as- 
surance of their value. Good behaviour of body, speech and mind is the value that 
elevates human beings and makes them beautiíul. The value and beauty of the 
mind does not alter with time; unlike that of the physical body, which goes the way 
of nature and changes all the time. lf we value virtue as an “ornament” decorating 
ourselves, that goodness remains and does not deteriorate even when the body 
gradually deteriorates. 
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when training in meditation, it is particularly important that you should try 
to restrain your thoughts and imaginings so that you may gain some calm and 
peace. Then you will begin to see an increase in the value of your heart. when do- 
ing meditation, try to let the citta coníine its imagining to the work that you want 
to promote, such as “Buddho...Buddho...”, which is the kind of work that causes 
the citta to become calm. when you try to do this with interest and with mindful- 
ness in control of the citta, you will be able to attain a State of calm vvithout being 
troubled by emotionally disturbing objects. A heart devoid of disturbing things is 
happy, calm and peaceíul. Calm and happiness of heart devoid of all emotionally 
disturbing things is the kind of happiness and security that we long for the most. 

Ekaggata citta is what the Lord Buddha called the citta that is established with 
only a single point of knowing. Ekaggata citta means to “know oneness”. It is a hap- 
piness of heart that has no equal. Although the Lord Buddha entered Parinibbãna 
more than 2500 years ago, the whole excellence of his profound Dhamma remains 
a reíuge in which all Buddhists have faith and pay homage to vvithout ceasing. 
when the end of the “Buddha era” of this Lord Buddha is reached, there will still be 
another Buddha who will come anew, attain Enlightenment, and teach the world. 
This will happen again and again endlessly. 

when the heart becomes calm and breaks free from emotionally disturbing 
things, you will immediately know the wonder of the heart, even though you have 
never known it beíore. It is a most strange and wonderful experience in the life 
of someone who has never known calm of heart. when the citta is calm, it is un- 
likely to produce any thoughts that give rise to emotional disturbances that might 
trouble you, causing confusion and distraction. The citta simply remains in a State 
of eka citta, eka dhamma until it rises up and withdraws from it. Aíter withdrawing, 
the mind will think and imagine emotionally-based thoughts as usual. 

lf the citta can drop down into a State of calm even just once, it will arouse the 
meditator’s enthusiasm in an amazing way, which he will hardly be able to íorget 
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even for a day. In fact, it will make him try to practise meditation more and more. 
Because of that, someone who has already seen good results from practice is likely 
to put forward strong effort without slacking. 

Let us respectfully put aside the knowledge that we have learned from the 
Buddhist texts for the time being, for I would like to explain the way of 
Dhamma from the viewpoint of practice. By learning about Dhamma, we come to 
know about Dhamma. The Dhamma has never been a secret thing from the time 
of the Lord Buddha’s Enlightenment up to the present time, so the Dhamma that 
was taught and handed down to us still remains true. It is not in the least defi- 
cient. By practising Dhamma, we come to know the results that the Buddha taught. 
Buddhist practice still gives the same results that it did in the past—except that 
people who practise it now is not as capable as those who practised in ancient 
times were. In that case, the results will not be the same, for if the causes are insuí- 
íỉcient, the results will be weak. Results without causes do not exist, so who should 
we blame? Apart from us, who is obstructing Dhamma and not following the way 
that the Lord taught? So we should correct our own causes íirst. 

At the time of the Buddha, Dhamma was true Dhamma. People learned Dhamma 
so as to experience Dhamma by practising it truly. They did not hold back and 
turn Dhamma into something worldly. I would like to tell you that I myself am not 
entirely good in all ways. In Corning to London to visit you, I have brought with me 
both good and bad tendencies. lf I happen to make any mistakes, I hope that all of 
you who are listening will íorgive me. 

I will now give you an example of turning Dhamma into something vvorldly. To 
begin with, I studied the texts and managed to pass my exams, graduating in the 
third grade of Dhamma studies. I was very pleased with myselí—and that aroused 
a group of kiỉesas. Later on, I graduated in the second and then the íirst grade of 
Dhamma studies. Then I became big and puffed up, increasing the kiỉesas until a big 
mass of them arose. I could not get away from them. I thought I was clever, but in- 
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side I was full of nothing but kiỉesas. Later on I became Mahã Parian, and I thought 
I was even more clever. But in truth, I was only clever at remembering the names 
of the kilesas, tarìhã and ãsavas. I knew only their names, but I did not understand 
them, so I could not get rid of any of the kiỉesas from my heart. I simply thought 
that I was clever to graduate from this grade to that grade. lf we are not circum- 
spect, we don’t know when Dhamma turns into something worldly. 

As soon as I turned my attention to become interested in practice, I aimed to un- 
derstand the true meaning of Dhamma. As my swollen pride gradually diminished, 
being a Dhamma scholar of this grade or that grade began to lose its importance, 
until I felt ashamed of myself and did not want to hear the title Mahã at ãỉỉ. This 
kind of thinking became another type of kilesa, for I was convinced that I was right. 
Previous to that, I liked to have the title Mahã placed in íront of my name, but 
now I wanted Mahã to be in the background. The kilesas, then, are the false side of 
Dhamma—Dhamma that has changed into something mundane. After I had prac- 
tised Dhamma more, those kiỉesas gradually broke up and disappeared from my 
heart. 

In telling you this, I don’t intend to criticise others. I am simply telling you about 
myself, and how I used to think, to illustrate what I mean by Dhamma turning 
into something vvorldly. lf you do not understand the true nature of Dhamma, you 
will never be able to counter the kilesas, which can hide themselves in subtle and 
strange ways. 

Samãdhi, which previously was only a word for me, then became apparent within 
my heart. when I studied the texts, I memorised them by constant repetition until 
I became very skilled at reciting the words of Dhamma. But I came to know the 
truth of these things only when I practised meditation as hard as I could. I came 
to see for myself that Dhamma and kilesas are both found within the citta, and that 
the person who practises must realise this for himselí and then strive diligently to 
promote Dhamma and get rid of the kilesas. 
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Samãdhi, which is an anchor for the heart, became steadily more firm and stable. 
Then I knew with my own heart both the name and the experience of samãdhi. 
when I examined the elements ( dhãtus ) and khandhas, I saw that the body ( rũpa- 
kaya ) is entirely made up of the four elements, which are all within the scope of the 
Ti-lakkhana—anicca, dukkha and anattã. 

Concerning pannã (wisdom), having already learned its name, I then saw the 
heart putting it into practice—using wisdom to investigate as hard as it was able to, 
continuously, without letting up. Mindíulness and wisdom are aspects of Dhamma 
that we must know for ourselves. Then there are no doubts left about the nature of 
magga, which is the combination of mindíulness and wisdom that steadily makes 
the kilesas break away and leave the heart. In the end we see clearly within our 
hearts that dukkha, samudaỵa, nirodha and magga have been noble truths right from 
the beginning. 

when mindfulness and wisdom understand the truth rightly until it is accepted 
by the heart, all doubts come to an end. Those who have no doubt can live peace- 
fully without being disturbed by anything ever again. This is the end of the story. 
Then Dhamma is Dhamma, and the world is the world. Each of them is true in its 
own sphere, each existing independently by itselí, so disturbances betvveen the 
citta and external things no longer take place. 

The phrase “Tesariì vũpasamo sukho" does not reíer only to the sukha of the 
Arahant after he has died and his sankhãras have ceased. The quelling of those 
sankhãras that are the basis of samudaya (the origin of dukkha), which cause the 
kilesas to arise, is also sukha, even though he has not yet passed away. 

Today I have explained the nature of the true Dhamma, as opposed to the 
Dhamma that changes into the way of the world. lf we practise like the Buddha’s 
Arahant disciples did, then we will get the same results as those who practised at 
the time of the Buddha. But it is a shame that, though Dhamma is the truth, we 
usually preíer to just play around with ít. Because of that, we oíten hear the an- 
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noying argument that: “Magga, Phaỉa, and Nibbãna can no longer be attained in this 
modern age”; or “No matter how diligently or how well we practice, there is no 
hope of attaining Enlightenment now”. It sounds as if some omniscient being has 
monopolised Magga, Phala, and Nibbãna just for himselí, even though he is so full of 
kilesas that nobody would dare to compete with him. In that case, Buddhism would 
be just a name. Those who believe in the true nature of Dhamma that Buddhism 
teaches would thus be robbed by the kilesas until there is almost nothing worth- 
while left in their hearts at all. lf people continue to oppose the truth of Dhamma 
in this way, in the future I am aíraid Buddhism will be a religion of text books, and 
all that will remain are the words. 



Eleventh Meeting 

Thursday,June 20 th , 1974 


Discussion in the Morning 


Q1 Ml: I had a letter from Ven. Pannavaddho so I knew that you were Corning 
to London. I would like to ask about methods of developing mindíulness at times 
other than when I am sitting in samãdhi —such as, when I’m doing work. Can this 
be done? 

A: How should a businessman train himself in mindíulness? what must he keep 
in mind and reílect on? He must continually have mindíulness and clear aware- 
ness ( satisampạịanna ) to know himselí, what he is doing and why, without íorget- 
ting himself. This is how a business man can develop mindíulness. Someone who 
wants to develop meditation should be able to do it within the various aspects of 
the work that he must be involved in. Mindíulness and wisdom dwell in the heart, 
which is the “owner” of its work, so you should be able to involve mindíulness 
and wisdom in every aspect oíyour work—or be able to use them much more than 
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businessmen normally do. There is nothing to stop you from maintaining mindíul- 
ness while you work. 

0,2 W1:I understand that the meditation practice of repeating “Buddho” should 
only be used when sitting in meditation. Can we use it at other times or not? 

A: when you do your work, do you have to use your mind to think about things 
or not? lfyou meditate repeating “Buddho” but the citta goes away thinking about 
other things, then no kind of meditation is of any use. So in doing any kind of medi- 
tation, if mindfulness is present with the heart so thatyou can keep the meditation 
object in mind the whole time, you will be able to use that meditation object any 
time. In this regard, there is no prohibition for those who are interested in training 
themselves. 

03 W2:1 feel that my heart is like a monkeyjumping from one branch to another. 
what should I do in this case? 

A: Use the “monkey catching the monkey” meditation method. In other words, try 
to get mindíulness to keep the meditation word in mind and know it all the time. 
Because mindfulness is quicker than the monkey, you can get mindfulness to catch 
the citta, which certainly is like a monkey. 


04 Wl: There is a woman who wants to make an appointment to come and see 
you so as to seek help in overcoming a problem concerning her citta. Beíore she 
came to Buddhism, she went to some Indians yogis and learned to have íaith in 
various Devas. Now she íeels that the Indian Devas still get into her, which makes 
her aíraid. she used to be a well-known piano player, but she has stopped work 


now. 
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A: This is a matter of the citta deceiving its owner. she is deceived by her own 
thinking, but she believes that the Devas of India come to deceive her. In truth, it is 
she who is deceiving herself. 

There is a story of a newly-ordained kammatthãna Bhikkhu who was aíraid of 
ghosts. His teacher took him to stay in a cremation ground. He was told to sít there 
alone while his teacher went to sít some distance away. His teacher told him to sít 
with his eyes closed and meditate until he came to call him, and then he should 
gently come out of meditation. The teacher then walked a short way off, sat down 
for a while and then got up and returned to the monastery. 

The newly-ordained Bhikkhu sat with his back to the teacher and did his medita- 
tion practice v/ithout any thought of fear, because he believed that his teacher was 
sitting watching out for ghosts. Aíter a long time, an apprehensive thought about 
ghosts arose. So he slowly got up and walked to find the place where the teacher 
said he would be sitting. when he got there and did not see his teacher, fear arose, 
causing him to run back to the monastery. The teacher then said to him: “I have 
not yet called you, so why have you come here?” Then he spoke sternly to the 
monk: “This shows that when you thought the teacher was there with you, you 
were not aíraid; but as soon as you did not see the teacher where you thought he 
was, fear of ghosts arose so strong that you ran to the monastery vvithout waiting 
for me to come for you.” This, indeed, is the nature of the citta— it deceives us with- 
out there being any need for a ghost to come and deceive us at all. 

Therefore, instead of Indian Devas getting into her and causing her to be aíraid, 
it is most likely that her own citta is creating this deception. 

Q5M2: How should we train in kammatthana so that it is not dangerous? 

A: lf, having planted a tree, you then írequently move it from one place to another, 
it will not grow well. when you oíten change the method of training for samãdhi, it 
is not likely to give good results. Train yourselí to set up the breath as your object 
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of attention and constantly be mindíul of the breath at whatever point it is felt 
most prominently. This practice is not dangerous because the citta is not íocusing 
outside to search for things to bring inside and deceive you. Investigating with 
wisdom is similar, but the citta must be interested in the investigation and stick to 
it vvithout going off track. 

Q6 W2: when I meditate repeating “Buddho” I breathe in thinking “Bud” and 
breathe out thinking “dho”. Is this a good way? 

A: There is nothing wrong with it, and it can bring peace of heart if it suits your 
character and you like it. But it will only bring good results if you have mindíul- 
ness. lf you do not have mindíulness to supervise and control it, then no matter 
what type of meditation practice you do, it will not bring the desired results. 

0,7 Ml: when doing anapanasati, we are supposed to watch the breath. But what 
should we look at? Do we look at the one who knows the breath as well as the 
breath itselí? 

A: To begin with, your mindíulness will be aware of both the in-and-out breaths 
and the awareness that knows the breath. But later on the breath and the aware- 
ness of the citta will gradually find each other and fuse together. Then even the 
person who is doing the practice disappears, leaving only the knowing nature of 
the citta standing alone vvithout being concerned about anything else. 
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A Dhamma Explanation (evening) 


When people talk about things that they like, it makes them happy and enthu- 
siastic. For example, when an athlete speaks about sport he can go on endlessly, 
even íorgetting to take a meal or drink anything, for he is sustained by the fun he 
is having. 

People who practise Dhamma also experience this. when they talk about medita- 
tion (citta bhãvanã) and about the íỉeld of practice, they are likely to become more 
and more engrossed until they íorget time. They never notice the hours passing 
when they talk together about the practice of Dhamma, while everyone present 
enjoys the conversation. 

The teacher trains and teaches his students about the attainment of samãdhi, of 
mindíulness and of wisdom. He talks about gradually getting rid of the kilesas by 
means of the power of mindfulness, wisdom, faith and effort, and this makes them 
even more engrossed in following what he says. 

Even if the students have not yet been able to experience Dhamma in any of the 
ways that their teacher has, listening to him speak about his practice still makes 
them feel a sense of joy in the Dhamma that their teacher has come to understand. 
He explains it in a manner that is so íascinating that they never feel that they have 
had too much of it. 

The Lord Buddha said that “The Aavour of Dhamma is superior to all other fla- 
vours”; of all Aavours, none tastes better than Dhamma. lf the taste of Dhamma 
were not so supremely excellent, beings in the three worlds of existence would 
be unlikely to pay homage to and vrorship the Dhamma. In that case, the Dhamma 
would not be considered supreme, nor would it be a suitable refuge ( sarana ), some- 
thing in which all good and honest people can have implicit faith. 
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All Buddhists pay homage to and have faith in the Dhamma because the Dhamma 
is a thing of true excellence. The Dhamma’s prestige spread out from each of the 
Buddhas and their respective Sãvaka Sanghas until ít came down to us. That the 
knowledge of Dhamma came down to us is due entirely to the fact that those who 
partook of the “taste of Dhamma” with their hearts, then taught this Dhamma 
which they had known, seen and experienced to the world, and are still doing so 
at the present time. 

They did not merely guess or suppose that the taste of Dhamma was superior to 
all other tastes, for they knew the taste of Dhamma and saw absolutely clearly into 
all aspects of Dhamma. Then they brought out that knovvledge, that “revelation,” 
and proclaimed it, teaching the world in accordance with the íundamental truths 
that they understood íully, by taking their own understanding as evidence in pro- 
claiming Dhamma and teaching the world. 

when we say: Dhammam saranariỉ gacchãmi (ì take reíuge in Dhamma), how deep 
and proíound is that Dhamma? It is not a superíicial Dhamma that can be under- 
stood superíỉcially and taught to the world in a superíicial way. The Lord Buddha 
knew the truth of Dhamma and taught it to the world at all levels, so those who 
listen to Dhamma should listen with interest and practise it with sincerity. As a re- 
sult, they will gain Dhamma that reaches the heart stage by stage, until the various 
kinds of kilesas are all removed. In fact, the kiỉesas can be entirely removed to your 
complete satisíaction so that you know it clearly in your own heart—sanditthiko— 
knowing and seeing for yourselh Then, even if the Lord Buddha were sitting in 
íront of you, you would not waste your time asking him questions, because the 
nature of truth would be the same for both of you. 

The wisest sages are very careíul to make a clear distinction betv/een Dhamma 
and the world. lf Dhamma were like the world, it would not be called Dhamma, be- 
cause if they were both the same just one word would be enough to describe them 
both. But Dhamma and the world are not the same thing; even though they are 
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both exist together, they are not one and the same thing. Although they dwell to- 
gether, they are different. It’s like all of us here are dvvelling together at present— 
Bhikkhus and lay people dwelling together, but not one and the same, men and 
women dvvelling together, but not one and the same, children and adults dwelling 
together, but not One and the same. Although we are living together, we are sepa- 
rate individuals. It is like this with Dhamma and the world. 

The wisest sages practised until they knew clearly by their own inner experi- 
ence. Then they could lead the religion steadily and consistently without acting in 
gross or unseemly ways to the eyes and ears of those who had faith in Buddhism. 
Sages mean the Lord Buddha and the Sãvaka Arahants who brought Buddhism for 
us to admire in the most beautiíul and seemly way. They did not bring it in a man- 
ner that would alarm or disturb the listener. In this regard, I will tell you a story of 
the wise men who followed the way of the Buddha—a moral lesson. 

The Venerable Assaji had penetrated Dhamma and become an Arahant with the 
other Pancavaggi, who were the first five Sãvakas of the Lord Buddha. At that time 
Ven. Upatissa, who later became Ven. Sãriputta—the highest of the Sãvakas, who 
was placed on the right hand side of the Lord Buddha—was ordained in the institu- 
tion of wandering religious mendicants (paribbãịaka) and practising according to 
their customs. when he saw Ven. Assaji, who was very beautiíul and seemly in all 
his actions and manners, walking back and forth, and looking to the right and left 
with a very composed deportment that instilled great respect and coníidence, he 
followed stealthily behind Ven. Assaji. As soon as they were out of the village, Ven. 
Sãriputta approached and asked him who his teacher was and what his teacher 
taught. Ven. Assaji replied only briefly to the question about what Dhamma the 
Buddha taught, saying: “My knowledge is not great, so I will just speak of it in brief 
for you to hear. ‘Ye dhammã hetupabhavã...— All dhammas arise from a cause; when 
the cause ceases, they must also cease. This is the teaching of the Lord Buddha.” 
That is all. 
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Then Sãriputta, the paribbãjaka, penetrated Dhamma and immediately became 
Sotãpanna. As for Assaji, who taught him, he did not then announce that he himself 
was one of the Arahants, in fact he did not say anything at all. But Ven. Sãriputta may 
have been able to know his attainment in Dhamma when he heard the Dhamma 
which Ven. Assaji taught him, because at the stage of Sotãpatti magga and Sotãpatti 
phala it is possible to penetrate deeply and to know the truth of someone who has 
a level of attainment higher than oneselh Ven. Assaji was able to teach him a won- 
derful kind of Dhamma that he had never heard beíore, allovving him to penetrate 
the true nature of Dhamma. 

But it seemed from the texts that Ven. Sãriputta never heard Ven. Assaji say that 
he was an Arahant, because Ven. Assaji did not make any outv/ard show of being an 
Arahant. This is the first example to illustrate what was previously said. 

The second story concerns Mr. Kamanit, who met the Lord Buddha in the house 
of a potter. when the Lord asked him where he was going, he said he was go- 
ing to see the Buddha. The Lord asked: “where are you going in order to see the 
Buddha?” He replied: “I am going a long way, for the Lord is sure to be at Sãvatthi.” 
But the Lord did not tell him that he was the Lord Buddha. How proíound was the 
subtlety of the wisest sage in not telling him, for the Lord knew all the ways of 
cause and effect, so he knew that to tell him would have led to some form of loss. 
when he had vveighed up the situation, he saw that it was of greater value not to 
tell, so he allowed him to leave without saying anything about his being the Lord 
Buddha, even though Mr. Kamanit was still searching for him. 

As soon as the dawn came, he left the Lord Buddha. shortly he met Ven. Sãriputta 
and Ven. Moggallãna who were walking along the road towards him, going to see 
the Lord Buddha in the pottery. They questioned Mr. Kamanit, who said that he 
was going to see the Buddha. Both of the Sãvakas asked him whether when he came 
through that place he had met anyone there. He said that he met a samana in the 
pottery whose behaviour and manners made one respect and trust him very much. 
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“He was diligently practising all last night. He taught Dhamma in a melodious 
and beautiful voice, and what he said went to the heart and was very impressive. 
But I am still not satisíied, so I want to go and meet the Lord Buddha. That’s why 
I left.” 

Ven. Sãriputta and Ven. Moggallãna did not say anything to let him know that 
the person he had met was the Lord Buddha. why did they say nothing? Because 
this is the way of the sages—if anything was to be said, it was for the Lord Buddha 
to say it íirst. Ven. Sãriputta and Ven. Moggallãna spoke together only when his 
back was turned, saying: “Eh! That fellow has no idea that he has already met the 
Buddha. But since the Lord did not say anything to him, we cannot say anything 
either.” This is how the sages immediately understand each other so their knowl- 
edge and understanding does not lead to disagreement. Compare this to people 
with kilesas who only want to advertise themselves! Instead of making the effort 
to get rid of their kilesas, they incite them, causing them to increase all the time. 
In the sphere of Buddhist practice, this sort of thing tends to happen all the time. 
Thereíore I am anxious about all of my Buddhist íriends, including upãsakas and 
upãsikas and all others who have íaith in the Buddha’s teaching. 

when someone who is following the Lord Buddha’s path of practice does some- 
thing that is improper or disturbing, it is likely to cause deterioration and harm to 
him and to Buddhism. So those who practise Dhamma should always be self-con- 
trolled and strive to maintain virtue, because Dhamma is different from the world. 

In the practice of Dhamma, someone who truly aims for magga, phala and Nibbãna 
until he penetrates to the desired goal of arahatta phaỉa, would not then tell people 
that he has attained Enlightenment. why? Because the words “I have attained En- 
lightenment” are in no way useful as a means of helping the listener understand 
Dhamma. Actually such a claim could only be used as a basis for vainly boosting 
about one’s attainment in order to win people’s praise—that’s about ãỉỉ. So the 
Lord did not do this. Instead he used the method of giving advice over and over 
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again, teaching the ways of cause and effect in a manner appropriate to each in- 
dividual listener. He thereíore taught those came to be trained according to their 
level of attainment, instructing them in ways that were suitable to the time and 
the situation. He taught according to reasons and results; but he did not say that 
he was accomplished in Dhamma up to such and such a level, for this would be an 
unseemly thing to do. The Lord never spoke vvithout a proper reason—behaviour 
that is not in harmony with the status of a true sage. 

In the time of the Buddha, the Bhikkhus had great coníỉdence in each other, and 
they were very careíul about this matter. Even in the present time, someone who 
truly follows the way of the Lord Buddha will not deviate from this track. However, 
this is not the case with a large number of modern-day “sages”, who seem to be 
always ready to go “overboard”. This shows that the excess which is spilling over 
the “edge” of the citta is not Dhamma. 

lf your knovving and seeing are true, just let them resound within your own 
heart—do not let them go out externally where they can create disturbance. A 
sharp blade should be kept in its sheath where it will be safe. Throwing things 
about the place, whether words or weapons, is dangerous both to you and to oth- 
ers. lf put away properly, they are not dangerous; in fact, you get nothing but 
value from them. when someone advertises boastíully, saying: “I have attained 
Sotãpanna, Sakadãgãmĩ, Anãgãmĩ, or Arahant”, there is no reason why people who 
hear this should be glad. In fact, it may change their faith in him, making it gradu- 
ally dimínish because they then see the kiỉesas of that person quite clearly. They 
just feel wearied and fed up, as though there is nothing else worth respecting in 
that person. 

Therefore, all those who truly aim to practise Dhamma must be circumspect and 
not announce Dhamma of that kind outwardly. Such behaviour is not the way of 
the Lord Buddha—but the way of a rotten fish that announces itself so that flies 
swarm around. 
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People strive to gain the higher levels of Dhamma, and that is good. But if they 
announce their attainments in an unreasonable manner, it means that they are 
actually troubled in their hearts—or they have a hunger in their hearts. So when 
they say these things, it is not nice to hear. But even though the person himself 
may not be aware of his mistake, he should listen when other people admonish 
him or warn him. A person who is aiming to progress in Dhamma should become 
aware of himselí and be more restrained and careíul in the future. Don’t turn your- 
self into a rotten fish within the sphere of Buddhism. The Dhamma is íragrant; 
because of that, it has led people throughout the world to respect and pay homage 
to it for a long time. 

There is the story of a present-day Bhikkhu who lived not very long ago, while 
Ven. Ajaan Mun was still alive. He and two other Bhikkhus went together to the 
mountains to practise and train themselves in the way of kammatthãna meditation. 
while doing meditation at about midnight, this Bhikkhu suddenly thought that he 
had penetrated Dhamma and become Arahant. He then felt around in his handbag 
and brought out his snuff pipe, which he blew like a whistle—“Peep!” The other 
two Bhikkhus who were staying with him on the mountain thought he was in dan- 
ger, so they quickly ran to find what had happened. It never occurred to them that 
he would blow a whistle to signal that he had penetrated Dhamma, so they thought 
there must be some danger. 

“Hey, what’s the matter?” they asked. 

“Nothing is the matter, I have just attained Arahant.” 

“Heck! Youve attained what?” 

“I’ve attained Arahantshipì” 

The two Bhikkhus said nothing—they probably did not have the heart to. “It’s 
one thing to reach Arahantship, but oh-ho! Having attained Arahantship you blow 
a whistle; what level is that?” This was their doubt. But they did not say anything 
because they got fed up and returned to their respective locations. 
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The next night at about midnight, the two Bhikkhus heard the vvhistle blow again. 
They thought, “He’s probably attained to nobody knows what level now!” But they 
couldn’t not go and see him because the three of them were living together, so it 
was their duty to help each other in the case of a real danger. So the two of them 
went to see the Bhikkhu who blew the whistle and asked him: 

“You blew the whistle again, so what further level have you attained? Have you 
reached the level of madness? whatever it is, it’s a real nuisance.” The whistle 
Bhikkhu announced: “The other night I thought I had attained Arahant so I blew 
the whistle to call you and tell you, for I was very glad. But then tonight I exam- 
ined and found that I had not attained Arahant, so I had to blow the whistle to let 
you know the truth.” The two Bhikkhus saw the funny side of it and felt pity for 
the madness of that “vvhistling Arahant”. They then told other Bhikkhus, until it 
became a well-known story. 

There is another story about the same Bhikkhu. One day while sitting in medi- 
tation, he saw a disc of bright light as big as a coconut fall down in íront of him. 
when he saw light, his citta, which had attained samãdhi, then went out following 
it. The light moved away, so he got up from where he was sitting and followed it 
without knowing what he was doing. The light went up a tree, so he climbed up the 
tree following it. The light then Aoated up into the sky and disappeared. Then his 
awareness returned, and he realised that he was up on a tree. He cried until other 
Bhikkhus came running to see what had happened. Aíter helping him to get down, 
they asked him about it. He told them that a light that appeared in his samãdhi had 
led him up into the tree. 

More than two years ago, a Sãmanera told me a similar story. This Sãmanera came 
up to me and told me about various kinds of psychic knovvledge that he had expe- 
rienced. I listened until he had íỉnished, and then I said: “Sãmanera, you must be 
careíul; you will grasp at shadovvs or else climb up a tree following a light.” I did 
not know what this Sãmanera had been like in the past, but later on someone told 
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me that he had already persuaded some Bhikkhus to follow a light. The light led him 
into the íorest and the Sãmanera ran after it, calling the Bhikkhus to come and help 
him catch the light. So the Bhikkhus ran after him searching for the light. A lot of 
noise and commotion ensued, until another Bhikkhu who knew about the Sãmanera 
came to stop them. 

Truly speaking, this type of psychic citta is not to be found in many people; in 
fact, only about five percent of people are like this. lf they are under the right 
teacher, people of this sort do well because they have adventurous natures. I have 
also been of this kind, but I knew what the citta was up to and did not send it out 
externally. Sometimes, light shot up through me as though flying up into the sky. 
It was so powerful that it seemed as if I would die at that time and there would 
have been nothing left of me to cremate. I understood what was happening and 
withdrew the citta to its original base. As soon as the citta withdrew, the light im- 
mediately died away. Some people must go through many weird things like this. 
Then they will know about various experiences that happen to those who practice. 
They can use that knowledge to guide others so they don’t go off the path or fly up 
into the sky—even without wings! 

At one time I was sitting doing meditation in a village shelter at a place where 
there was a very íierce type of ghost that could possess people, even Bhikkhus. I 
was doing meditation in the íorest at four o’clock in the morning, and saw what 
looked like a person, which was the íỉerce ghost that the villagers had talked about. 
His eyes were shifty and restless when he came in to where I was resting. As soon 
as the ghost came and conửonted me while I was sitting in samãdhi meditation, I 
instinctively ducked to avoid it and then my body fell over with a thump. when I 
became aware of myself I was very amused for I knew that this had been done by 
my own citta. 

We must examine what we see and feel with wisdom to find out for sure what 
the truth is; then we must find an effective way to deal with it. lf we automatically 
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assume that everything that comes our way is absolutely real and true, we will be 
easily deceived and go wrong. We must examine ourselves constantly and learn to 
know ourselves, otherwise we cannot teach others. 

The characteristics of some people’s minds are so strange that if they do not 
have a teacher they will get lost. But if they do have a teacher to give them careíul 
advice, such people can quickly make valuable gains, which gives them an advan- 
tage. But they must train themselves in mindfulness and wisdom so as to know 
what the citta is up to. Then they will not become lost, and their meditation will be 
of widespread value—more than one would imagine. 

The citta and the objects ( ãrammana ) of the citta can be quite bizarre, so it is dif- 
ficult to describe what truly happens. But in the case of people practicing Dhamma 
who have similar characteristics and similar experiences, they can speak together 
and understand each other. It’s similar to people who learn a technical subject: 
they can speak together about it, whereas others cannot understand. 


Questions and Ansvvers 


Ql W1 : In England there are no good teachers, so what should we do about it? 

A: lf there is no teacher available, you must practise samãdhi on your own, and at 
the same time constantly examine your experiences so as to keep pace with them. 
The citta may have a tendency to want to know about external things that happen 
while doing samãdhi. lf it is released and allovved to go out to know and see things 
of an external nature, you may think that you have gained the “Deva ear” (clairau- 
dience), the “Deva eye” (clairvoyance), or whatever. lf you examine that experi- 
ence without immediately believe that this is true, you will see whether the citta 
is merely creating its own fantasy, or whether it is seeing something real. The best 
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way is to turn round and examine yourself, then nothing doubtful or questionable 
will happen. The important thing in practising for proper development of your 
citta in the initial stages of practise is to keep the citta within yourselí. Don’t let it 
go out externally; for if you do, various visual images ( nimittas ) may arise in the 
citta which you will not be able to follow and understand clearly, and that can lead 
you to lose your íooting. But when you have become skilled at practice, there are 
no problems. 

Q2 MI: lf we attain upacãra samãdhi and something happens, how should we deal 
with it? 

A: Y ou should report the experience to your teacher and tell him all about it. other 
than that, I do not wish to give any answer, because it would be of no value. So I 
will pass on to the next question. 

Q3 W2: In this country there are lots of books about anicca, dukkha and anatta. 
when we learn too much about these things, we tend to have an unclear under- 
standing of what is what. 

A: when you learn from books and study things that are much higher than your 
level of understanding, knovvledge may reach the level of outer space. You do not 
understand what is what, because it is too subtle for you. The study of knowl- 
edge is different from the truth of that knowledge. We know by means of studying, 
whereas the Noble Disciples ( Ariya Puggala ) know by means of understanding the 
truth—so they can abandon anicca, dukkha and anattã and transcend suffering, and 
reach the end of attachment, as illustrated in the following story: 

Once a mother and her child went to catch fish. Both of them were groping in the 
mud looking for fish when the child unknowingly grasped a snake and raised it up 
to show his mother. His mother knew the danger, but her mindfulness was equal 
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to the situation so she said to the child, “That’s a fine fish, keep hold of it tightly 
and don’t let go. I will come to help you.” So the child held the neck of the snake 
tightly. As soon as his mother reached him, she hit the snake and killed it. Then 
she told her child: “That was not a fish, but a poisonous snake. lf I had told you that 
beíore, you might have been afraid and let go of it. Then it would have turned and 
bitten you. So I had to use this method.” 

This story is an allegory for people who practise Dhamma. In other words, ifyou 
merely read a lot of books on Dhamma, then you will try to jump from attã to anattã 
and end up not believing anything until you have no principles to hold on to. You 
must hold on to and use attã (self) while you are practising Dhamma through suc- 
cessively higher levels, in the same way that you take hold of a ladder and use it to 
go up step by step. As you pass each step, you leave it behind. You do not hold on 
to that rung and try to carry it with you. In that way, you climb up until you reach 
the room upstairs where you want to go. Then you leave the ladder behind without 
trying to hold on to it. You simply enter the room to rest and relax happily. This is 
the way with anicca, dukkha and anattã —ultimately you discard them. But you can- 
not discard them to begin with, because you must depend on them as the means to 
go up step by step, discarding each successive step along the way untilyou are able 
to discard the lot, holding nothing. 



Twelfth Meeting 

Friday,June 21 st , 1974 


Discussion in the Morning 


Ol W2: I have done anapanasati knowing the outgoing breath and knovving the 
incoming breath, but I have íound that my citta cannot get calm. It felt as if it was 
about to enter a door, but it did not enter. 

A: lf you follow the breath in and then back out again, this is the kind of result 
that’s produced. You should “deíine” the breath at that point where it is felt most 
clearly. You should feel that the breath is entering or leaving at that one spot, 
passing by that one point. lf you do it in this way, you will not feel as if you are go- 
ing in and out of a door as you said. 

0,2 W3: My mind is the same as that of the íỉrst questioner in that I am anxious 
and concerned for other people. It is difficult to take hold of my mind and make it 
stay in one place so as to get calm. How should I correct it? 
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A: As soon as you realise that the mind has gone out to other people, it stops. Then 
you can set up the mind once again to do the practice. As soon as you realise that it 
has gone out again, it stops, allovving you to call it back in to do the work that you 
have set it to do. when you make it return oíten, it will tend to remain. Then you 
can attain calm. 


Dhamma Talk in the Evening 


To begin with Tan Ajaan taỉked with those Thai people who had come. He taỉked 
about peopỉe who vvrongly make a living offBuddhism, such as those who get photo- 
graphs and pictures ofvarious Ạịaans and sell them. After this he gave the foUowing 
talk to everyone who had come. 

Just NOW WE WERE speaking about those who do harm to Buddhism, either inten- 
tionally or unintentionally. Things that are wrong now have always been wrong. 
They may appear to come from many different sources, but truly speaking, they 
arise only in the heart. A great deal of deceptiveness exists in each of our hearts, 
including my own. Previously my heart was like that. But eventually I came to real- 
ise it by virtue of my training in mindíul avvareness, which helped me to constantly 
study the State of my mind. Thus I was able to know which things are deceptive 
and which are true. 

Mostly, the mind creates only false things, which we deludedly go aíter vvithout 
being in the least aware that they are super-deceptions. In fact, we believe them 
to be entirely true so we trust them and go after them vvithout putting up any re- 
sistance in order to test this kind of thinking. For example, a person sits in medita- 
tion and in the first several seconds he feels that it is true. He fixes his attention 
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on “Buddho... Buddho...”and he feels that it is the true Buddho for four or five sec- 
onds. But by the time he reaches one minute, all the false things start to flow from 
the citta more and more. This gives rise to thoughts of children, grandchildren and 
great grandchildren, which branch out and spread everywhere—but all of it is de- 
ception. Meanwhile, the word “Buddho” has disappeared from avvareness, leaving 
only the emotionally charged objects and situations ( ãrammana ) that he is used to 
thinking about, which have always deceived him. They drag him away without him 
being aware of it. Once he has allowed these false things to capture his attention, 
he becomes engrossed in them. 

Buddho then disappears and ãnãpãnasati goes silent—even though he is still 
breathing. It is silent as regards paying attention, silent as regards the way of fix- 
ing his attention with determination and with mindíulness—all this has disap- 
peared into silence. As soon as he is able to recollect himselí, he says: “I have done 
meditation for long enough but I do not see any good results arise whatsoever. 
why is that?” It is right that thoughts of this sort should arise, but then he goes 
wrong again. In other words, thinking like this implies that he sees his faults, but 
he does not think: “The reason I did not get good results was that I did not practice 
correctly.” Thinking like this would call his attention to the fact that he should 
have mindíulness! Yet, he returns to his previous State of delusion—again, saying: 
“...I have sat for a long time so I think Tll rest for a short while. Aíter I get up I will 
really have a go at it.” But he does not sleep just for a short while. He sleeps deeply 
until the sun comes up, and when he wakes: “oh goodness!” The next day he does 
it again, so he goes on continually íooling himselí. 

The next day he starts off with five seconds, and the next day four seconds, and 
so on getting steadily worse. This is the way of those who deceive themselves. 
Apart from this, he also harms himself saying: “Here, I have been practising medi- 
tation for a long time and I do not see that I have gained any virtue, so why should 
I go on doing this meditation? It is most likely that I am a person with uníortunate 
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tendencies of character who has little merit and little virtue in the way of Dhamma 
of the Lord Buddha. lf I continue doing this, it will not lead to anything of value 
so it will be only a waste of time. It is better to stop entirely!”...and so on, with- 
out ever really considering whether stopping meditation is a good thing. lf it was 
truly good, then people all over this world who never do any meditation ought to 
be good people since long ago. Again, one can think: “How can stopping be better 
than doing meditation? lf I stop simply because I have not seen good results, in 
what way will it truly be better? From what did the lack of results come? Just from 
myselh I am constantly cheating myselí.” 

0f all false things, the most important ones are those within yourself. Deceiving 
yourselí is a very important problem which you should examine and investigate. 
All of you have been cheated and deceived enough already. Perhaps the íỉrst three 
or four seconds of meditation are good, but that the next three or four are not. 
when you become aware of this, you should establish mindfulness on the practice 
again, and continue to reestablishyour mindíulness over and over again. Then the 
time will come when you know at once when the citta dísplays anything that goes 
in the wrong direction. You will begin to know what is going against your intended 
purpose. when you know that, you will reestablish mindfulness and focus the citta 
on the practice anew. With full avvareness, you must íocus on the practice again 
and again, until eventually your awareness is continuous. 

As soon as you determine to practise truly and properly, the false side of you 
will probably do so as well. In other words, the kiỉesas wait and try to get in during 
those times when you are off-guard and unmindíul. Once you have established 
your determination, and your direction íirmly, the kiỉesas give way. But when I say 
“give way”, it should not be understood to mean that they give up and lie down 
like we do! They give way, waiting and watching for a chance to get back at you. 
when they see an opportunity, they pounce on you quicker than a cat catching 
a rat. Then they disappear again, and crouch silently. They wait to hít you again 
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when you are off-guard. lf you are vigilant, they do nothing; but when you be- 
come over-confident about your vigilance, they are sure to be encouraged to move 
again. Thus you are continually cheated—probably every time. 

So it is important to search for a method and a suitable place to do the work of 
reíorming yourselí. This will help to practise diligently in many directions using 
many methods, like the ones I have written about in the “Biography of Venerable 
Ajaan Mun”, or in the “Patipadã”, or in the book called “Forest Dhamma”. 

The life of a Bhikkhu is different from that of a lay person. VVherever Bhikkhus go 
to practise, their life is convenient and comíortable, because they have only one 
duty—meditation. Like when they venture into the íorests and hills, and live in 
írightening places where there are various types of íierce animals, such as tigers, 
bears and snakes. 

when Bhikkhus go to stay in such places, their attitude changes. For example, 
laziness in regard to maintaining effort gradually diminishes. Their vigilance in- 
creases; and as soon as they encounter a critical situation, all laziness vanishes. 
when they are left with no way out and nowhere to escape to, mindfulness im- 
mediately takes charge and invigorates their determination to practice. The fear 
of death may cause them to break out in a sweat, but their mindfulness remains 
sharply íocused. Sometimes a tiger roars repeatedly right by the path a Bhikkhu is 
using for vvalking caúkama —it does not come just to have a chat! This has in fact 
happened to me. It happened many times, how many I don’t know, but the tiger 
roaring there was no small cat—it was a big striped tiger. 

At that moment, it seemed as if all my hair stood on end, and I felt I was shiver- 
ing even though it wasn’t cold. But the citta was not allowed to withdraw, so it re- 
volved round and round until it descend to the heart. At that moment I entrusted 
my life to the Lord Buddha. Then there was just the Lord Buddha, the Dhamma 
and the Sangha to guard and preserve my heart. Once I had submitted my heart to 
the Lord Buddha, the Dhamma and the Sangha, then I was prepared for whatever 
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happened. lf my time to die had truly come, at least my citta would not be careless 
and unguarded. I thought: “while I live may I have mindíulness so that I am not 
caught at a disadvantage. should a tiger devour me, so be it, but I will not abandon 
the Lord Buddha, the Dhamma and the Sangha.” As the citta completely submitted 
to the Lord Buddha, the Dhamma and the Sangha, all longing ceased. The longing 
for life was no longer there. Attachment to the body disappeared, leaving only the 
citta with single-minded focus on Dhamma. 

In a situation like that, fear disappears entirely—there is no trace of it left at all. 
The citta converges and plumbs straight down to the Lord Buddha, the Dhamma 
and the Sangha in the heart, completely. It seems then as if nothing can ever come 
to disturb one again. when the citta plumbs straight down like that, it becomes full 
of strength. All fear disappears, so that even if the tiger roars and comes right up to 
you, you may feel able to walk over and stroke it gently with mettã. There may be 
a íeeling of close íriendship with ít, since both ofyou are companions inbirth, old 
age, sickness and death. Then there may not be even the slightest thought that the 
tiger is dangerous, or that it might harm you if you were to go and stroke it. when 
a situation like this occurs, only a íeeling of intimacy and gentleness for it remains, 
since all fear has disappeared. 

There are many methods for training and disciplining the citta. Once you find a 
good basis, something which you can recollect to reílect upon, you may bring up 
this basis and put it into practice any time. Then whenever you find yourselí in a 
situation where you are cornered and at your wit’s end, that method which has 
produced good results for you in the past will immediately come to you. 

lf you act like a “vvarrior” every time you confront a dangerous situation, you are 
bound to gain an important lesson from it. Unless, that is, you hesitates at the criti- 
cal moment and cannot make up your mind. lf the citta is uncertain and vacillates 
because it cannot commit itself, then you might go mad. But when the citta truly 
accepts the situation, nothing can overpower the citta that is attached to Dhamma, 
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so that the two are as one. There will also be a certainty at that time that nothing 
can do you any harm, whether it is a tiger or any other danger in the world. You 
will not be aíraid of anything at aỉỉ. Thus, the citta and Dhamma, when they fuse 
together as one, have power over everything else in the world. For this reason, 
Dhamma is superior in the three worlds of existence. 

In truth, the power of the citta is greater than anything else in this world. Train- 
ing in the way I have just mentioned will help you to find that out. You will also 
learn about what is false within yourselh lf you live in normal surroundings and do 
not go to places where you are cornered with no way out, the master of deceit will 
invade and overpower you, destroying everything. when you do encounter a situ- 
ation where you are cornered with no way out, instead of you being always under 
pressure, you are the one putting the pressure on the internal master of deceit. lf 
you do put pressure on it, even only once, you will know the truth about the citta 
and the one who deceives the citta in a way you will never forget. when Dhamma 
reaches and enters the citta, you can then speak of these things with authority be- 
cause the experience makes a powerful impression on your citta. 

when the person who trains himself to the utmost vvillingly entrusts his life to 
Dhamma with complete commitment, the results are truly satisfying. Victory over 
the master of deceit is a truly amazing experience, one that you will never íorget 
for the rest of your life. 

lf the citta has never realised its true power in a time of necessity, it will not 
know its own significance, so you will always take reíuge in other people. The Lord 
Buddha’s saying: attãhi attano nãtho— self is the refuge of self—has yet to be ac- 
cepted by the heart. But whenever something happens that makes you realise the 
heart’s true power, you will then believe the Dhamma saying: attãhi attano nãtho, in 
a way that truly impresses the heart. 

The citta that penetrates to the truth when it is at an impasse, with no way out— 
such as when you have a íever and pain overpowers you, or when you sít in medi- 
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tation for a long time, or when you meet with a life-threatening incident, is a citta 
that knows its own strength. lf you are a true spiritual vvarrior, the citta revolves 
around internally vvithout hoping for any external support. That is when the citta 
comes to see its own significance at all times. 

This is a most wonderful experience, for if you can get past those life-threatening 
incidents, you will probably have no anxiety in regard to life and death. Concern 
about painíul íeeling when it arises and the anxiety associated with dying—how 
you will be able to withstand the pain, where you will be reborn after you die, fear 
that you have wasted your life and so will be at a disadvantage in the next life— 
none of these concerns will arise in the citta at all. In other words, when your life 
reaches a critical juncture, the citta and mindíulness immediately go inward and 
find each other so as to enter the battleíront. Since you have íought and won such 
battles before, death will present no problems for you because mindíulness and 
wisdom will quickly take charge and lead the way. 

when death approaches, mindíulness and wisdom join íorces. They are not like- 
ly to flee or to withdraw, but will immediately spin round and go in to coníront 
the situation. Then, vvhether you live or die, you are not willing to be a slave of 
the master of deceit. Rather, by relying on your faith in Dhamma and your faith in 
yourself, you will seek to know the truth at that moment. Faith in Dhamma is to 
be found right here! where else canyou find faith in Dhamma? The scriptures tell 
the truth, but if you do not find the truth of Dhamma in your own heart, you will 
have no firm evidence to confirm the truth and give you coníỉdence. But when you 
encounter a dangerous situation, which allows you to see the truth quite clearly, 
then the truth you experience does not differ from the truth of Dhamma that is 
revealed in the scriptures. 

when faced with a critical situation, none of the sages like to stay where there 
were many people and much disturbance. They liked to find a place that suits them 
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and their manner of practice. Mostly, they succeed in gaining results by living in 
isolated or lonely places—isolated both in body and heart. 

People like us do not act like that. As soon as we begin to feel ill, you know how 
it is: “oh, where are all my children? where are all my grandchildren? This child 
is not looking after me; my grandchildren are not paying any attention to me. 
where have they all gone? where have all my relations and íriends disappeared 
to? what’s happening? It’s not good for them all to go and lose all interest in me. 
Do they dislike me? Nobody has any sympathy for me. I’m about to die and nobody 
even turns to look at me.” The citta gets increasingly troubled, but we cannot find 
any basis to grasp hold of so as to reduce it by ourselves. “Previously my husband 
and I lived happily together; but now that I am truly about to die, I don’t see his 
face here at all. My husband is bad, my children are bad, my grandchildren are bad, 
everyone is bad.” 

But the badness is really comes from her own heart. The filth that’s there is 
brought out and thrown about externally, making everything íỉlthy. The íỉlth in 
her heart comes from her fear of death. Her inadequacy in the face of death is what 
goes about throwing filth at other people and venting discontent. This is what is 
meant by “having nothing as a basic principle (or basis) in the heart”. We never 
think about attãhi attano nãtho, for our refuge is entirely based in other people. 

As soon as we are born, we begin takíng reíuge in other people. when we are 
born, we must of necessity depend on other people, such as our mother, our íather, 
our nursemaids, one person after another, until we come to teachers, proíessors, 
and so on. Once we become dependent on others, we want to go on taking refuge 
in other people until the day we die without ever having the least thought of tak- 
ing refuge in ourselves. This makes it very difficult for us to establish any basic 
principles within our hearts at all. 

The Lord Buddha taught that we should take reíuge in ourselves —attãhi attano 
nãtho. We should only depend on other people as a means of gaining the strength 



757 


Twelfth Meeting 


we need to be able to take refuge in ourselves in the future. This is an important 
principle that Buddhists should constantly keep in mind. 

Various lessons are taught by mother and íather, others by teachers and proíes- 
sors, and others by the Buddha, the Dhamma and the Sangha. We should take the 
knovvledge and understanding that we have learned, and diligently put them into 
practice in order to find a way to help ourselves. when we realise the significance 
of ourselves, other things seem unimportant, so we let go of them all. Such is the 
way of someone who is trained in the practice of Buddhist meditation. when our 
situation becomes critical, we will want to be left alone, away from involvement 
with íriends and relatives, or anyone else. Our duty at that time will be clear: to let 
the citta whirl round and go down inside. There should be no longing or yearning 
for anything in this world. Earth, water, air, fire—we have examined them all and 
seen quite clearly that everything in the physical world is composed of elements. 
We give them names such as body, clothes, house, and so on endlessly, but things 
of this nature are not really stable—in the end they are going to simply disinte- 
grate and break up. 

The mindíulness and wisdom, that we have developed in meditation, separate 
out the elements ( dhãtu ) and khandhas with complete clarity. Everything is exam- 
ined fully in the light of truth. Then the citta is true; the elements are true; íeeling 
(vedanã), memory ( sannã ), thought ( sankhãra ) and consciousness ( vinnãna ) are all 
true. Everything is true in its own sphere, so there is no disturbance and we can 
pass beyond contentedly —sugato (well-gone). There is no longer anything to cause 
us trouble or disturbance. We no longer create dukkha and difficulty for ourselves 
or others, so we enjoy supreme happiness and contentment. 

when you die, there is no need to invite Bhikkhus to the íuneral to chant “Kusala 
dhammã, akusaỉa dhammã”, thereby disturbing everyone. This is what I constantly 
tell the people who come to see me at Wat Pa Baan Taad. Ajaan Mahã Boowa speaks 
with certainty in this matter. 
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Whoever wants kusala dhammã should develop it within themselves. After some- 
one has died, those who are still living go about inviting Bhikkhus to give merit 
and kusaỉa dhammã. They chase after the Bhikkhus who have gone into the íorests 
and wild places, which is all a disturbing nuisance. Instead, they should search for 
kusala— skillíulness of heart and mind—within themselves while they are still alive, 
until they get enough. That is a method that will bring happiness and contentment 
to us right now in this life. It’s no use to wait until aíter we have died to invite 
Bhikkhus to come and chant “kusaỉa dhammã...”, which merely becomes a nuisance 
to the Bhikkhus. That is contrary to the purpose of Buddhism, which teaches people 
to be clever in searching for what is good, and to make that a part of themselves 
while they are still alive, so that when they die they are sugato— free of worry. 

I have been ordained for many vassa already and I am still developing just kusaỉa 
dhammã. So when Ajaan Mahã Boowa dies, please do not invite Bhikkhus to come 
and chant at his íuneral—please don’t make trouble for them. lf Ajaan Mahã Boowa 
is still stupid after developing kusaỉa dhammã from the beginning of his practice 
until now, then he is beyond help anyway, so let him sink alone. But do not let oth- 
er people come and become stupid also. In saying this I am speaking bluntly. This 
is the way I talk to my followers, and it is the truth. I am never concerned about 
anything. when the time comes to relinquish this body and mind, I will relinquish 
it with pleasure and die entirely free from anxiety. 

The whole world embraces body and mind. when the time comes to die and 
abandon them, there is sadness, sorrow and grieí everywhere because people do 
not want to accept death. when the body is dying, they want it to live; and when 
the time for death has come, they do not want to go. The Lord Buddha taught us 
the simple truth: “when the time to go has come, then go. But when the time to go 
has not yet come, then live”. 

So if there are any sweet drinks, bring them here; while I am still living I will 
drink them. But when I am about to die, don’t come and be a nuisance, for then I 
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will relinquish everything, this entire heavy burden —bhãrã have pancakkhandhã. 
Having relinquíshed everything in the true natural way, one passes on contentedly 
and comes to ultimate fulfillment. The Lord Buddha was like that, and so were the 
Sãvakas. We have followed the íootprints of the Lord Buddha—how else could it be? 
Without doubt it must be this way. 

The hearts of beings in this world are whirling about in the round of sarhsãra, 
carrying all the deíỉlements that lead them again and again to birth and death, 
endlessly. So please, all of you try to make your hearts become free from the round 
of samsãra. Then you will be absolutely contented, as there will be no need to go 
round and round. 

From tomorrow I shall no longer be here for I must return to Thailand. I will 
think of all my brothers and sisters here. I came here to England only for the pur- 
pose of helping people in their spiritual practice. I did not come for any vvorldly 
purposes at ãỉỉ. wherever I go, I never think of going for the sake of goods or mon- 
ey or wealth, but I go for the sake of people’s hearts so that they may gain some- 
thing of value. In Corning to England, I also have a íeeling of íullness in my heart 
in the same way. 

Intentions are more important than anything else. lf your intentions are good, 
everything else will be good as well. But ifyour intentions are not good, everything 
is spoilt and goes wrong accordingly. Thereíore, in Corning to visit my brothers 
and sisters in London, I came with good intentions, and when I go I shall think of 
your good intentions. Perhaps we shall meet again, either here or in Thailand. In 
other words, you may go to visit us out there, or we may come to visit you here. 

This is enough explanation of Dhamma for today so I will stop. Those ofyou who 
have anything in your hearts that you want to ask may do so now. Tomorrow there 
will be no time in the morning, for we will eat early and then must go. 
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Questions and Answers 


Ql Ml: lf we practise Dhamma until we know that we have dukkha continually 
going on and on, what result will we get? 

A: Usually you see dukkha in those things which cause great difficulties. Those 
things that cause you pleasure are seen to be sukha. As soon as the conditions that 
cause pleasure change, you see that as dukkha. But you don’t have the wisdom to 
cure that dukkha. Finally, you lie down submerged in suffering with no interest 
in searching for the way out, because you consider that trying to search for the 
way out from dukkha is difficult. Thereíore, you must submit to dukkha being your 
íriend all the time. 

The training and practice of Dhamma so as to know dukkha as it truly is consists 
in using meditation and wisdom to examine how to train the citta so that you can 
extract the kiỉesas that cause dukkha , and so find the taste of happiness in the citta. 
This is bound to help you find true and genuine happiness, giving you a basic prin- 
ciple to hold íỉrmly in the heart no matter what the circumstances are. 

0,2 W1 : when we meditate using “Buddho”, is it necessary to be seated in medita- 
tion? 

A: You can do it in all postures. The Lord Buddha did not teach people in order 
to put them into a tight fix when they are struggling with their kilesas. He taught 
people to use skill and cleverness so as to always be victorious. We should there- 
fore search for clever ways to be the victor, following the Lord. 

The Dhamma that I have explained to you here is ninety-five percent Forest 
Dhamma. I have explained the importance of meditation as a means of keeping the 
íocus of the citta within, so please don’t let the citta go out externally. By nature the 
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citta likes to íocus outv/ardly. Constantly doing the “Buddho” meditation can help 
a great deal in curing this problem. 




Glossary 


Ăcariya: 

Teacher; sometimes also a term of respect for a senior monk. 

Anicca: 

Impermanence; transience; instability. 

Ănãpãnasati: 

Mindíulness of breathing; one of the best known forms of medita- 
tion practice. 

Anattã: 

The animistic concept that people attribute to themselves and 
others, which gives rise to the íirmly held belieí that there is a pre- 
siding self-entity in the five khandhas. It is actually a convenient 
fiction and, truly speaking, quite íalse. 

Ariya: 

Noble. 

Asubha: 

That which is unpleasant, loathsome, contrary to what is usually 

desired. 

Avijjã: 

Fundamental ignorance, in the form of blind unknowing. 
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Ayatana: 

Sense fields; thus, the íỉelds of seeing, hearing, etc.; mental sensa- 

tion. 

Bhava: 

Realms of existence, birth. 

Bhãvanã: 

Development by means of meditation. 

Bhikkhu: 

A monk, usually in reíerence to Buddhism. One who lives on do- 

nated food. 

Brahmaỉoka: 

The higher non-physical realms of existence inhabited by the 
Brahma gods. 

Buddho: 

A parikamma for the recollection of the Buddha. 

Citta: 

That underlying essence of mind where Dhamma and the kiỉesas 
dwell. In its pure State, it is indefinable and beyond samsãra. It Con¬ 
trols the khandhas, but does not die when the khandhas die. 

Desanã: 

The teachings of Dhamma; a Dhamma talk. 

Deva: 

An angel-like being of the deva-realms, which are immediately 

above the human realm. 

Dhamma: 

Truth; the ultimate order underlying everything; the teaching of 

the Buddha. 

Dhãtu: 

Element, i.e., the four elements of earth, water, fire and air; and 
the sense organs such as the eye, ear, nose, etc. 

Dukkha: 

Discontent, suffering. 


Ekaggatarammana: Non-dual, oneness of the citta. 
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Jhana: 

Various States of meditative absorption, including the four rupa 
and the four arũpajhãnas. 

Kammatthãna: 

Lit. “basis of action”; the meditation object that leads one to gain 
skill in samãdhi or in wisdom; the term used to identiíy the Thai 
forest tradition íounded by Venerable Ajaan Mun. 

Kesã: 

Hair of the head. 

Khandha: 

A heap, usually reíerring to the five khandhas: body, íeeling, mem- 
ory, thought and imagination, and consciousness. 

Kilesa: 

The deíỉlements based upon greed, hatred and delusion. 

Loka: 

The world. 

Magga: 

Path, usually the Noble Eight-Fold Path leading to Nibbãna. 

Mahã: 

Great; superior; in Thailand, a degree in Pãli studies. 

Mettã: 

Friendliness; pure love. 

Nãma: 

Name; the four mental factors of the five khandhas. 

Nãna: 

Knowing; instinctive knowing; intuitive knovving. 

Nibbãna: 

Lít: “Extinguished”; the ultimate goal of Buddhist training. 

Nimitta: 

A sign; in meditation practice, a mental image which is usually 

visual. 

Pannã: 

Wisdom. 

Parikamma: 

Preparatory practice. Preparatory meditation. 

Rãga : 

Eust; attachment. 
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Rũpa: 

Form; shape; the body. 

Sabhãva: 

Nature; a thing in itself; a condition. 

Sacca: 

Truth. 

Samãdhi: 

Absorbed concentration which has many levels and kinds. 

Samatha: 

Calm. 

Sangha: 

The monastic order; a group of at least four monks. 

Sankhãra: 

The constituent parts that make up anything; that which puts to- 
gether the parts that make up anything. 

Sannã: 

Memory; recognition. 

Sãsana: 

The Buddhist religion; a System of teachíng and training. 

Sati: 

Mindfulness. 

Sãvaka: 

A hearer (of the teaching), usually in reíerence to those who heard 
the teachíng directly from the Buddha. 

Sĩla: 

Morality; moral behaviour. 

Taúhã: 

Craving, including: greed, hate and delusion. 

Thera: 

An elder, a monk who has been in the Sangha for ten or more years. 

Ti-bhava: 

Three States of being: kãmaỉoka, rũpaỉoka, and arũpaloka. 

Ti-lakkhana: 

The three characteristics of all existence: impermanence, suffer- 
ing, and non-self. 

Upãcãra: 

Approach; access; the name of the second stage of samãdhi. 
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Upãdãna: 

Attachment, clinging. 

Vedanã: 

Feeling. 

Vihãra: 

A dwelling place. 

Vinnãna: 

Consciousness. 

Vipassanã: 

Meditative insight that is deep and effective in eliminating the 
deíỉlements; insight that arises based on samãdhi, and not just an 

intellectual exercise. 
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